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" 'Judaism' and 'Jewish religion' arc not synonymous terms. 'Judaism'

is more comprehensive than 'Jewish religion,' for 'Jewish religion' is only a

part of 'Judaism.' Judaism is the composite of the collected thoughts,

sentiments and efforts of the Jewish people. In other words, Judaism is

the sum total of all the manifestations of the distinctively Jewish national

spirit.

"The Jewish religion is, then, only a part of Judaism, though by far

its most important part. Among no other people on earth has religion

occupied so large, so significant a place in their spiritual life as it has

among the Jews. But besides religion there were, and still are, other

elements in Judaism."
(Bernard Felsenthal, in Teacher in Israel, by
Emma Felsenthal, New York, 1924, p. 212.)

"It was a fatal mistake of the period of emancipation, a mistake which
is the real source of all the subsequent disasters in modern Jewish life,

that, in order to facilitate the fight for political equality, Judaism was
put forward not as a culture, as the full expression of the inner life of

the Jewish people, but as a creed, as the summary of a few abstract

articles of faith, similar in character to the religion of the surrounding

nations."

(Israel Friedlaender, in Past and Present,

Ark Pub. Co., Cincinnati, 1919, p. 267.)

"Is the trend toward placing less emphasis on Judaism as a cult and
more emphasis on Judaism as a civilization, i.e., identifying it with all

the activities and relations of life?"

(From a questionnaire submitted in 1925 to members
of the Central Conference of American Rabbis.)

REPLIES

North South West Total

Cult 3 8 4 15

Civilization 20 12 18 50
{Yearbook, C.C.A.R., i<)2(i, p. 320.)
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FOREWORD

JUDAISM AS A CIVILIZATION WES first published in 1934. Its imme-

diate effect was the formation of a small group of my lay and

rabbinic friends, who launched the Reconstructionist magazine in

January 1935. That started the Reconstructionist movement which

is "dedicated to the advancement of Judaism as a religious civiliza-

tion, to the upbuilding of Eretz Yisrael, and to the furtherance of

universal freedom, justice and peace."

The book underwent a second printing in 1935. When a third

printing was suggested during my stay in Jerusalem in 1937-39, I

advised against it for a number of reasons. In the first place, the

description of American Jewish life, as of 1927, given in the first

part of the book, began to be outdated. Secondly, the action of the

Central Conference of American Rabbis in 1937, in adopting the

"Guiding Principles of Reform," necessitated a revision of the

chapter on the Reform movement. Thirdly, the concept "nation-

hood," as applied to the Jews, had come to be closely identified

with statehood, and was, therefore, in need of being replaced by

the concept "peoplehood." And finally, I had come to realize that

it would be a mistake to retain the concept of "Chosen People,"

even with the interpretation given it in this book. For all these reasons

I was reluctant to permit a third printing of the book, intending to

bring it up to date in a revised edition. Preoccupation, however, with

professional duties, the Reconstructionist magazine, and the writing

of other books prevented me from carrying out that intention.

In the meantime, the present book went out of print, and no

copies of it were obtainable anywhere. The demand for it, however,

continued, despite the subsequent appearance of Judaism in Tran-

sition, The Meaning of God in Modern Jewish Religion, and The

Future of the American Jew, all of which deal with the problem of

Jewish life from the Reconstructionist point of view. Recently an

urgent request for a new printing of Judaism as a civilization and

the undertaking to finance it, came from the Alumni Association of

the Teachers Institute of the Jewish Theological Seminary, which I

ix



X FOREWORD

had headed during the first thirty-five years of its existence. This

time I finally overcame my resistance to having it reprinted without

any revisions. I yielded to the argument that the original text might

be of use in serving as a record of a stage in the development of

American Jewish thought, as well as in drawing attention to the

synoptic view of Judaism, which is still far from being generally

accepted. Jews and non-Jews still assume that Judaism is a religion

only.

It is, perhaps, not too much to expect that the reappearance of

JUDAISM AS A CIVILIZATION will help to vindicate the Reconstruction-

ist movement against those who charge it with being more secular than

religious, in that it treats the problem of Judaism as a socio-psycho-

logical rather than as a theological problem. It is a fact, however,

that the diagnosis of what is wrong with Jewish life, and the pre-

scription of what is necessary to set it right, are as related to what

we can learn from the human sciences as the diagnosis and cure of

physical disease are related to chemistry and physics. The medicos

who opposed Louis Pasteur's interpretation and treatment of physical

disease were, no doubt, resentful that a chemist, who was no phy-

sician, should instruct them in their own specialty.

The republication of this book might also serve as a reminder

that the idea of "Judaism as a civilization" was not intended as a

slogan to abet laxity in ritual observances or indifference to religion.

It was definitely intended to motivate in Jews a maximum and not a

minimum identification with Jewish life. "Judaism as a civilization"

is a call to American Jews to attend to the following needs: i) To re-

affirm Jewish peoplehood; 2) to revitalize Jewish religion; 3) to form

a network of organic communities; 4) to strengthen the State of

Israel; 5) to further Jewish cultural creativity; and 6) to cooperate

with the general community in all endeavors in behalf of freedom,

justice and peace. May God grant that our People heed the call.

I am deeply grateful to the Alumni Association of the Teachers

Institute of the Jewish Theological Seminary for giving the fore-

going needs of contemporary Jewish life an additional opportunity

to be aired and emphasized.

M. M. K.

March 1957



PREFACE

Judaism is a problem to those who have to teach it, and what

Jew is exempt from teaching it? Parents who wish to inculcate in

their children habits and appreciations which are part of Jewish

life can no longer do so as a matter of course, but have to argue

about it with themselves no less than with their children. And the

problem is by no means confined to parents and children. Nowadays

anyone who displays an interest in Jewish activities is challenged

and must be prepared to explain what he sees in Judaism. He must

be able to communicate his ideas about it in articulate form, if he

does not want to be suspected of yielding to blind habit or sentiment.

The Sages builded better than they knew when they included in the

liturgy a prayer not only for the knowledge of the Torah but also

for the ability to teach it. Never was a prayer so much in need of

being answered as that one, since it has never been so hard to teach

Judaism as it is now. Never did the rising generation so question its

value and resent its intrusion into their lives.

The problem, of course, is not with Judaism as a quotation of

what our forebears believed and felt; the problem is with the Juda-

ism which the bearers of the future are expected to accept and live

by. Formerly the mere knowledge of the past carried with it a cate-

gorical imperative for the future. Now anything which claims a place

in the future must be justified by all that the future represents at

its best. So difficult, indeed, has it become to teach Judaism that

only those undertake the task who are too naive to realize what they

have to cope with, or too much committed to Judaism to escape the

responsibility of envisaging in concrete terms the future they con-

template for it. That I have been led to formulate a conception of

Judaism for our day is probably due to both naivete and a sense of

commitment. In any event, I feel that I owe it to the reader to tell

him how I came to hold that conception. For one thing, it is not

the product merely of the leisurely play of thought, but rather of

the attempt to come to grips with the problem of getting Jews to live

a Jewish life and do it wholeheartedly.

xi



xii PREFACE

It was undoubtedly in a spirit of naivete that as a young man I

accepted the pulpit of an influential orthodox congregation in New
York City. As soon as I found myself drifting away from the tra-

ditional interpretation of Judaism, and could no longer conscien-

tiously preach and teach according to orthodox doctrine, I made up

my mind to leave the rabbinate. Just as I was about to turn to some

other pursuit, I was invited by the Jewish Theological Seminary to

take charge of its newly established department for training teachers

for religious schools. I seized the opportunity to remain in Jewish

work, because I was quite certain that the Jewish ideology which

had begun to take shape in my mind was calculated to win and hold

the youth. I was confirmed in this belief by the fact that the invi-

tation to head the Teachers Institute came from Dr. Schechter right

after he heard me read a paper before the Alumni of the Jewish

Theological Seminary. In that paper I developed the thesis that the

future of Judaism demanded that all Jewish teaching and practical

activity be based on the proposition that the Jewish religion existed

for the Jewish people and not the Jewish people for the Jewish

religion. That thesis marked a Copernican revolution in my under-

standing of Judaism.

Not long after having assumed charge of the Teachers Institute

I was appointed to the chair of Homiletics at the Seminary. I did

not consider it good pedagogy to model the courses in Jewish Homi-

letics on those given in Christian seminaries. With us Jews, I

thought, the question was not so much how to preach, but what to

preach. Confining, therefore, the problem of technique for the most

part to practical exercises, I found it necessary to devote the rest of

the course to the ideas and interpretations, by means of which the

spiritual heritage might be made not merely vivid historically, but

vital and relevant to present-day needs and aspirations.

As I proceeded with the course, it became apparent to me that

the future of Judaism depended on something more than an accept-

able ideology. The significance of Jewish milieu and atmosphere,

social contact and interaction then began to dawn on me, and I

realized that unless the synagogue were more than a place for wor-

ship its influence was bound to wane, and the most eloquent preach-

ing in the world would not check its obsolescence. This led me to

induce a group of Jews, who were on the point of organizing into a
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congregation and building the usual type of synagogue, to modify

their original purpose and to establish a Jewish Center on such lines

as would enable them to conduct in it social, cultural and recre-

ational activities. At the same time I participated in the movement

that had been inaugurated in those years to establish a Kehillah,

and was active in its effort to organize a system of Jewish education

in New York City.

These practical efforts, however, did not divert me from my
main interest in achieving a satisfactory Jewish ideology for the

modern Jew. Together with a number of rabbis and laymen who

were in sympathy with my views, I organized The Society for the

Renascence of Judaism, which had a short life because it aroused

more opposition than its members had anticipated. When some of

the Jewish Center members objected not so much to my un-Orthodox

views, of which they had known, but to the fact that I had begun to

publish them, I left the Center and organized The Society for the

Advancement of Judaism for the very purpose of promulgating what

I had come to regard as the only valid interpretation of Judaism

for our day. A few years after that, the Training School for Jewish

Social Workers was established, and I was invited to lecture to the

students on the institutions of Jewish life. I found myself in a posi-

tion where I had to correlate the meaning of Judaism with some of

the problems of inner conflict with which Jewish social workers are

called upon to deal. Thus, having had to meet the need experienced

by the rabbi, the teacher, the social worker and the layman for a

consistent and integrated philosophy of Jewish life in America, I

was led to formulate the ideology set forth in this volume.

The more I observed the spiritual struggle that went on in the

minds of the students and the laity whom I was trying to teach, the

more clearly I realized that the present crisis in Judaism spelled

unprecedented maladjustment in the spiritual life of Jews. In my
search for a way to check the devastation of the Jewish spiritual

heritage, I rediscovered Judaism. The eighteenth-century rational-

ism and nineteenth-century liberalism which progressive Jews so

readily assimilated, led them to misconceive the very nature of

Judaism. When some interpreted it as nothing more than a revealed

religion, and others as nothing more than a religious philosophy,

they did so in the hope of fitting it into the framework of a cosmo-
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politan civilization which they thought was about to be established

throughout the world. Not even the penetrating historic sense of the

learned men of the Historical School prevented them altogether from

accepting the basic fallacy which reduced the Jews to the status of a

religious denomination. The rediscovery of Judaism as a civilization

I owe to the convergence of various social and cultural influences,

many of which I, no doubt, would have missed, had I not been

brought up in an American environment. Ahad Ha-Am with his neo-

rationalistic and cultural approach to Jewish values, Zionism with

its realistic attitude toward the relation of the Jewish people to

Palestine, furnished the initial impulse to my thinking. But the

direction which that thinking was to take was made plain chiefly by

the recent developments in the field of the natural history of religion.

Thanks to the synthesis between Jewish tradition and modern-

ism which the approach to Judaism as a civilization has made it

possible for me to effect, I have observed young and old thrill to the

beauty of meaning which the Jewish heritage suddenly assumed for

them, and rejoice in the creative possibilities which they began to

discern in Jewish life.

Although I have occasionally published some of the views ex-

pressed in these pages, I have hitherto refrained from setting them

forth in integrated form for fear that the strength of the whole might

be judged by that of the weakest link. In teaching, it is possible

to come at once with hammer and tongs to strengthen the parts that

are shown to be weak. Not so with an argument in print. At the

least sign of weakness which the reader detects, it crumples up,

because the author is not at hand to save it. But now is not the time

to be deterred by such scruples. More dangerous to Judaism by

far than challenge, opposition and even misinterpretation is the

deadening acquiescence of apathy. The lack of controversial writ-

ing about Judaism, especially in English, does not mean that there

is inward peace in Israel; it betokens the peace of stagnation. This

spiritual stagnation in America must be disturbed, and if some of

the views expressed in this book will produce the slightest ripple in

American-Jewish thinking, the book will have served a useful

purpose.

M. M. K.

New York, December, 1933.
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CHAPTER I

THE PRESENT CRISIS IN JUDAISM

The change in the Jew's attitude toward Judaism—^The ancient world-outlook the

chief factor of conservation in the past—Faith in other-worldly salvation a force for

solidarity and uniformity—^The effect of enlightenment upon belief in other-worldly

salvation—^The life of the Jew marred nowadays by a sense of frustration—Needed:

a substitute for the traditional conception of salvation.

Before the beginning of the nineteenth century all Jews re-

garded Judaism as a privilege; since then most Jews have come to

regard it as a burden. The first intimation of that change is recorded

in a letter which Moses Mendelssohn wrote to Herder in 1780, ex-

plaining what had moved him to translate the Pentateuch into Ger-

man. It was, he said, to teach his children to accept their fate with

patience and resignation, especially their fate as Jews.' Before long

many of the Jews who might have accepted their fate with patience

and resignation rebelled against it, and sought to escape it by the

road of apostasy. The most prominent among them was Heinrich

Heine, who coined the famous quip about Judaism not being a reli-

ligion but a misfortune.' From Germany the crisis in Judaism has

spread to all countries where Jews have come in contact with modern

thought and life. At its mildest, that crisis manifests itself as a

sullen feeling of helplessness; at its worst, as bitter resentment and

revolt.* Not even the Jewries of eastern Europe which until re-

cently seemed strongly intrenched in their traditions have been

spared. In Russia, whatever Jewish historical continuity and identity

with the rest of world-Jewry the Communist regime might have

tolerated the Jewish Communists have fanatically sought to destroy,

and in a large measure have succeeded. In the west European coun-

tries, it is only anti-Semitism, which refuses to recognize even inter-

marriage and baptism as sufficiently dejudaizing, that prevents

Judaism from disappearing completely.

When we direct our attention to the American-Jewish scene, we
note that it, too, abounds in signs of ill omen for the future of Juda-
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ism." * The number of Jews who regret they are not Gentiles is

legion. **If I had my choice," a prominent American-Jewish woman
is quoted as saying, "I would have asked God to make me a Gentile,

but since I had no choice I pray to Him to help me be a good

Jewess." " Such a woman would scarcely approve of the traditional

benediction, "Praised be thou, O Lord our God, King of the universe,

that thou hast not made me a Gentile." ' She is at least deter-

mined to make the best out of what she views as a bad situation. But

most of those, who feel as she does, succumb to what they regard as

an inescapable misfortune. "The great majority of Jewish youths at

the colleges," writes a Harvard graduate, "consider their Jewish birth

the real tragedy of their lives. They constantly seek to be taken for

Gentiles and endeavor to assimilate as fast as their physiognomy will

allow." ^ In Escaping Judaism,'' the author describes vividly the

sense of frustration and rootlessness which gnaws at the heart of

many young Jews, and the wistful yearnings by which they are tor-

tured as they contrast what they consider the rich and colorful life

of their Christian neighbors with the drab existence of their own

people. He then comes to the conclusion that Jews should reconcile

themselves to their fate on the ground that "all men are not born

equal; some are born blind, some deaf, some lame, and some are

born Jews." That an entire chapter in Jewish Experiences in

America * has to be devoted to the problem, "How to Combat Anti-

Semitism Among Jewish Children," indicates how widespread is the

disease of self-hate among American Jews.

In accounting for this sense of inferiority and self-contempt

which is eating like a canker into the Jewish soul, it is usual to point

to the fact that Jews find their Jewishness a handicap to them in all

walks of life. As a minority group they are a shining mark for all

mob viciousness and xenophobia. Since their Jewish origin stands

in the way of their happiness and ambition, how can they help

deploring it? However plausible this may sound, it cannot possibly

be the true explanation of the way Jews nowadays feel toward Juda-

ism. Jews have always had to bear the vexations and indignities

which are the lot of a minority group. Ever since they have been

dispersed among the nations of the world, they have been treated as

defenseless aliens and compelled to migrate from land to land. Yet,

until recently, there existed among the scattered fragments of the
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Jewish people more of common life and singleness of purpose than

among the members of peoples living in their own lands and under

their own governments. This unparalleled sense of unity was accom-

panied by an implicit confidence in the validity of that which kept

them united, and by a self-esteem which rendered them impervious

to the derision heaped upon them. Nothing short of a spiritual

cataclysm could so radically have changed the Jew's attitude toward

his heritage. The forces at work in the present-day environment

must have completely shattered the foundations of his faith in the

worthwhileness of being a Jew.

On what was that faith based? The answer to that question

would solve the mystery of Jewish survival in the past. It would

also indicate to what extent the force or forces that made for Jewish

survival in the past can be counted on to check the present disin-

tegration of Jewish life.

As a rule, the answer to that question is : the Jew never doubted

the advantage of being a Jew because he believed implicitly in the

religion which had been transmitted to him by his forebears and

which united all Jews into a common brotherhood. It is, therefore,

assumed that, since Jews no longer subscribe wholeheartedly to that

religion, they see no reason for continuing as a group apart. But,

unless we can understand what in that religion imparted such self-

confidence to the Jew and such solidarity to the group, we are back

to our original question. Why did Jews in the past hold on so

tenaciously to their religion in the face of universal opposition?

Why are they now so responsive to environmental influences as to

be ready to abandon their faith at the first opportunity? Through-

out the past, Jews surely felt the impact of surrounding antagonism

to their religion, yet that did not in the least weaken their loyalty

to it. Consequently, we are merely deluding ourselves, if we believe

that by resorting to the usual commonplaces about religion having

been the source of Jewish self-confidence in the past, and the

environment having undermined that self-confidence, we have

diagnosed the spiritual maladjustment of the Jew of today.

To get to the root of Jewish survival in the past, it is necessary

to take into account a highly significant leverage which the Jewish

religion possessed during the pre-enlightenment period, and which it

has since lost. That leverage consisted in the fact that, before the
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enlightenment, the religion of the greater part of mankind was based

on the same world-outlook as was the religion of the Jews. Chris-

tians and Mohammedans accepted as axiomatic three such basic and

far-reaching assumptions as the following: i. The Old Testament

account of the creation of the world and of the beginnings of the

human race is not only authentic, but constitutes the premise of all

that man should believe in and strive for. 2. Human life on this

earth, being full of sin and travail and ending in death, can attain its

fulfillment or achieve salvation only in that perfect world which is

known as the world to come. 3. The only way man can attain such

salvation is by conducting himself in accordance with the super-

naturally revealed will of God. It is, therefore, a mistake to assume

that in the past the Jews were able to ignore or defy their environ-

ment. They were, on the whole, just as responsive to it then as

they are now, though they li 1 entirely segregated from their neigh-

bors. But to be responsive ) environment, formerly meant to be

confirmed in one's adherence to Judaism. To be responsive to it

now, means to be perplexed by doubt and torn by inner conflict.

Before the enlightenment the one dominant concern of human
beings was their fate in the hereafter. Salvation meant to them the

fulfillment of their destiny in the life beyond the grave. Men and

women were so dissatisfied with their lives, with the imperfections

of the physical order and of human nature, that they despaired of

ever attaining salvation in this world. It was only the hope of enjoy-

ing in the hereafter a life free from fear and death that reconciled

them to the trials of this life, to the frequent wars and plagues and

famines, to the ruthlessness of nature and the cruelty of man. No
wonder then that the Jews, who had even better reason than the

rest of mankind to be dissatisfied with what this life offered them,

had all their thoughts centered upon their destiny in the hereafter.

The prospect of attaining bliss in the world to come, which consti-

tuted the Jews' conception of salvation, was thus in keeping with the

conception of salvation which until recently prevailed throughout

the world with which Jews came in contact.

The main point at issue among the three great religious groups

had little to do with the nature of salvation, or with the general

method of attaining it. It turned entirely upon a question of fact;

namely, which group was in possession of the authoritative revela-
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tion of God's will?
'* The church maintained that having been

founded by Christ, who was God incarnate, it alone, through its

bishops, was the final and authoritative instrument of divine revela-

tion. Allegiance to the church and obedience to its ordinances were

the sole means to salvation. No salvation was therefore possible to

anyone who remained outside the church

—

nulla salus extra eccle-

siam. Likewise, Islam placed the main emphasis upon the Koran as

the final revelation of God's will. Adherence to the teachings of the

Koran, together with the recognition of Allah as God, and

Mohammed as the greatest of prophets, constituted for the Moslems

the sine qua non of salvation.

The Jews were not quite as emphatic as were the Christians and

the Moslems in declaring the rest of mankind ineligible to salvation.

Rabbinic teaching was inclined to concede that Gentiles, who were

righteous or saintly, had a share in the world to come.^^ The Jewish

religion made this concession because, from its point of view, the

Gentiles had the opportunity of achieving salvation by conforming

to the laws contained in the revelation supposed to have been vouch-

safed to Noah. That revelation was the source of the seven Noah-

idian laws which, with the exception of the one law which prohibited

idolatry, dealt with matters of universal moral import. Hence there

was room in the Jewish scheme of salvation for those Gentiles

who, in addition to abrogating the worship of idols, conformed to

the fundamental laws of the moral life.

But other things being equal, the Jews were confident they stood

a far greater chance of attaining salvation than the rest of the world.

"All Israel have a share in the world to come," the Mishnah

teaches.^' They also derived considerable self-assurance from the

fact that both Christians and Mohammedans had to admit that

originally the Jews were the only people in possession of the means

of salvation."' For a Jew, therefore, to forfeit that privilege by

renouncing Judaism for the sake of worldly advantage, was to ex-

change life eternal for a temporary good. Accordingly, no earthly

temptation could lure the Jew away from Judaism, nor threat com-

pel him to renounce it. No Jew could possibly conceive the validity

of the claim advanced by either of the rival groups. Salvation was

inconceivable, except as a reward of obedience to the will of God,

and where was the will of God set forth so clearly as in the Torah?
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Only on the rack of torment was the Jew likely to surrender his

religion.

The only way in which the Jew believed it was possible for him

to achieve salvation was by remaining loyal to his people, for it was

only by sharing their life in this world that he was certain to share

their life in the next world. This belief was the great cohesive force

of Jewish life in the past. Jews conceived their salvation in terms

both national and individual. The coming of the Messiah meant the

advent of a scion of the House of David, who would establish the

spiritual hegemony of Israel. The main advantage which that hege-

mony held out to the Jew was the opportunity to worship God and

meditate upon the teachings of the Torah in tranquillity, thereby

achieving a share in the world to come.** The hope of national res-

toration and glory imbued the Jew with the courage to withstand the

tortures and humiliations to which he was subjected. The reward of

a life of obedience to the will of God, as made known through the

Torah, was to be meted out in the world to come. That world to come,

olam ha-ba, meant to those whose outlook had been formed entirely

by rabbinic lore, the creation of a new world-order, a new heaven

and a new earth, in which death would be abolished. To the few

who had come under the influence of the philosophers, it meant the

immortality of the soul freed of its bodily vesture and transfigured

through its union with God. Thus was the Jew in olden times ani-

mated by the twofold hope: the hope of national restoration and

individual salvation. This is borne out by the prayer recited after

each meal, "May the All-merciful make us worthy of the days of

the Messiah and of the life of the world to come." '° And the Jew

well knew that the only way he could prove worthy was by casting

his lot with his people and doing his utmost to obey the laws which

God had revealed to them.

We are so far removed from the world-outlook and thought-

habits of pre-enlightenment days that, with the best of intentions

to know and understand the past, we find it hard not to read into

it our own ideas. We are habituated to the modern emphasis upon

improvement of life in this world as the only aim worthy of our

endeavors. We take for granted that, if we do our best here, we can

afford to let the hereafter take care of itself. So much a part of

our thinking has this modern conception of human life become that
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we can scarcely conceive that not so long ago the center of gravity

of human existence for Jews, Christians and Mohammedans alike,

lay not in this world, but in the world to come. They differed con-

siderably as to what a human being must do in the here and now

to deserve a share in that world to come; but they all agreed that

this world was a mere prelude to the hereafter. Judaism may have

emphasized more than did Christianity the opportunities for worthy

action presented by the life in this present world; nevertheless, even

in Judaism, the worth and significance of those opportunities con-

sisted chiefly in their being a preparation for the hereafter.

The term ''other-worldliness" has a twofold connotation; hence

the ambiguity to which it gives rise. It denotes both the goal of

human striving and the method of attaining that goal. In the latter

sense, it is synonymous with asceticism or abstinence. Christianity

quite uniformly stressed asceticism as the surest way of achieving

bliss in the hereafter. Judaism, on the other hand, may be said to

have deprecated asceticism as a method of living in this world. It

rather stressed the importance of utilizing the opportunities afforded

by this life as a means of achieving salvation or life in the hereafter.

But that in no way detracts from the consistency with which Juda-

ism in the past upheld other-worldly salvation as the true goal of

human life.

To prove that for traditional Judaism the center of gravity of

human existence lay not in this life but in the hereafter is both as

simple and as difficult as proving that to the ancients the earth was

the center of the universe. The entire rabbinic literature is based

on an other-worldly orientation. Moses Hayyim Luzzatto (1707-

1747), who wrote the ethical code Mesillat Yesharim in the spirit of

rabbinic Judaism, opens the first chapter, which is entitled "Of

Man's Duty in the World," with the following:

It is fundamentally necessary both for saintliness and for the perfect

worship of God to realize clearly what constitutes man's duty in this world,

and what goal is worthy of his endeavors throughout all the days of his

life. Our Sages have taught that man was created only to find delight in

the Lord, and to bask in the radiance of His Presence. But the real place

for such happiness is the world to come, which has been created for that

very purpose. The present world is only a path to that goal. 'This world,'

said our Sages, 'is like a vestibule before the world to come.' Therefore,

has God, blessed be His name, given us the miswot. For this world is the
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only place where the miswot can be observed. Man is put here in order

to earn with the means at his command the place that has been prepared

for him in the world to come.

The foregoing was not the esoteric doctrine of isolated mystics

but a truism with the rank and file of Jewry. The autobiography of

Gliickel von Hameln reveals exactly the same attitude. Even in

Jewish folk songs and lullabies which may be heard in our own

day there is frequent allusion to the hereafter as the goal of life.

One need only come in contact with the survivals of traditional

Jewish life, which have not been influenced by occidental ideas, to be

convinced that, in the past, Judaism was decidedly regarded as a

means to the salvation of the soul in the world to come. Even

Mendelssohn, apostle of the enlightenment though he was, could

not altogether escape the momentum of tradition, as is evident from

the following statement in his Jerusalem'.

It is essential that man should be constantly reminded that with death

there is not a complete end of him; on the contrary, an interminable

futurity awaits him, to which his earthly life is only a preparation; the

same as all through Nature every present is a preparation for the future.

The rabbins liken this life to a lobby, in which we are to fit ourselves in

the manner in which we wish to appear in the inner-room. Then take

heed you no longer put this life as the opposite of futurity, and lead men
to think that their true welfare in this world is not all one with their

eternal welfare in the next.^'

Since all Jews had but one conception of salvation and regulated

their conduct in accordance with that conception, the life they led

was bound to be conspicuously uniform in content and mode of self-

expression. Although they did not lack the variety of dispositions

and opinions that naturally springs from differences in character, in

abilities and in station, their way of life, their interests and aspira-

tions which resulted from their status as a people apart, were funda-

mentally the same. Philosophic dissent or social ambition never

impelled the Jew to break away from his people, for the salvation

he regarded as worthwhile could be achieved only by participating

in its life. Thus did the belief in other-worldliness sustain the

solidarity of the Jewish people.

The very same belief in the other-worldly salvation which acted

as a cohesive influence on the Jews, was used by the peoples among
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whom they lived as a reason for excluding the Jews from all the

rights and privileges accorded only to believers. So long as the doc-

trine of salvation as a privilege limited to believers was accepted by

the generality of mankind, only those who professed Christianity

could be eligible to civic status. For how could those who were

doomed to perish and who, therefore, belonged to a lower order of

creation, be treated on a par with those who were destined for life

eternal? They were not merely excluded from civic and social inter-

course; they were treated as an inferior species of humans. Dis-

senters were everywhere regarded as deterioris conditionis.^^ It

took the genius of a Shakespeare to discover that a Jew was as

human as a Christian.''

As a result of the generally accepted notions with regard to

other-worldly salvation, the Jew needed his people not only to

achieve life eternal but also to be able to live in this world. The

Gentile populations treated him at all times as an alien, and often

as an outlaw. If they allowed him to live among them, it was only

because they needed him for such uses as money-lending, itinerant

trading, or, at best, tax farming—occupations which only served to

render the Jew even more odious. There was no ground where Jew
and Gentile could meet on a footing of equality.

The Jew, however, was amply compensated for the hostility and

contempt he encountered in the outer world by the sympathy, under-

standing and help he found in his own Jewish world. It was from

his fellow-Jews that he received all that made life worthwhile and

that crowned his life with a share in the world to come. A well-

known poem by Heine depicts what the Sabbath did for the Jew

who, during the week, went about peddling his wares among the

Gentiles, and who returned for the Sabbath to his home in the

ghetto." It was the Sabbath, the holy day which God had given to

his people and in which the uncircumcised had no portion,"** that

performed the miracle of transforming the Jew from a dog into a

prince. This transformation came about through his contact with

his people and participation in their life. It was thus that he re-

ceived a foretaste of the salvation " for which he prayed on the

Sabbath. "May the All-merciful let us inherit the day which shall

be wholly a Sabbath and rest in the life everlasting."
''" No wonder,

then, that whatever he may have thought of the individual fellow-
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Jews of his acquaintance, the Jewish people as a whole was to him

not an abstract or invisible entity which demanded loyalty and gave

little or nothing in return, but a living nation which conferred upon

him a privileged status in the order of creation, believed in him,

and assured him bliss eternal. The Torah was to him the lettres

patentes which bestowed nobility upon his people, and, therefore,

upon him. "Blessed be Thou, O Lord our God, King of the uni-

verse," the Jew would recite every time he was called up to the

reading of the Torah, "who hast given us the Law of truth, and hast

planted everlasting life [salvation] in our midst."
""^

The revolutionary philosophies of men like Locke and the Deists

in England, and of Rousseau, Voltaire and the Encyclopaedists in

France, gave rise to the modern conception of religion as based upon

human experience and reason, Lessing's drama, Nathan the Wise,

published in 1779, in which he made use of Boccaccio's The Three

Rings, may be said to mark the turning point in the western

world's conception of salvation. Though by no means denying that

objectively there can be only one true religion, the parable implies

that all men who seek to live in accordance with the will of God are

eligible for salvation. This meant the final undermining of the

assumption that salvation was the exclusive privilege of any one

particular group of believers. Simultaneously, Mendelssohn taught

that the prerequisite to immortality was not conformity with any

supernaturally revealed teaching, but a life based upon the highest

dictates of reason. This is the main thesis of his Jerusalem. The
eternal truths which are essential to human salvation, he argues,

must necessarily be accessible to all human beings, for it would be

contrary to the goodness of God for him to reveal only to a portion

of mankind such truth as is indispensable to all men.°*

The denial of the traditional assumptions with regard to the

nature and means of salvation paved the way for what is generally

termed "the enlightenment," which identified man's salvation with his

self-realization in this world. The effect of the enlightenment was

to do away with the theory that one had to be qualified for life

eternal to be eligible for citizenship in the state. Church and state

began to drift apart. The Christian, who no longer took literally or

seriously the doctrine of exclusive salvation taught by the church.
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saw no reason why he should treat the Jew as an inferior being. It

was thus inevitable for the Jew to be granted political and civic

rights. As a consequence of his emancipation, new and manifold

opportunities for the utilization of his long-suppressed energies and

talents were opened to him, and he has availed himself of these

opportunities with all the avidity of a starved man.

But the more the abilities of the Jew find a field for expression

in his new milieu, the less does he need the Jewish community and its

spiritual heritage. The average Jew has come to feel that his imme-

diate interests lie far less with the rest of Jewry than with whatever

group, political, economic or cultural, enables him to achieve the

salvation which is of this world. To most Jews, salvation has come

to mean self-expression in industrial, commercial, artistic or social

endeavor. Their attachment to any group other than the nation of

which they are citizens is therefore conditioned by the opportunity it

offers for self-expression and creative effort. The traditional scheme

of salvation has become meaningless particularly to the large body of

the wage-earning class. If they are socially minded, they look for

salvation to some program of social reform or upheaval. For the

most part, however, they are too much absorbed in the problem of

earning a livelihood and in securing themselves against sickness and

old age to be worried about anything but their own immediate

future.

Had the Jews been accorded not merely political but also

social and economic equality, they would long ago have disappeared

as a distinct group. The universal breakdown of traditional religion

among the Gentiles would have facilitated the process of complete

assimilation. But the prospect of the Jew's attaining social and eco-

nomic equality is a very remote one. They experience all the tortures

of Sisyphus. Brought to the point where they see the chance of

bettering their condition, of attaining social standing and a relative

degree of economic security, they are told these things are not for

them. For the Jew, the primary need of earning a livelihood is beset

with humiliating obstacles.

The fact that being a Jew is coming to mean more and more of a

hindrance in the effort to find gainful employment is an indication

of a very ominous trend to crowd the Jew from the economic frame-
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work of society. In the Middle Ages the Jew had no civic rights,

and was therefore at a disadvantage economically; but then the

economic order in general was still inchoate. As an itinerant people,

the Jews were able to fill a gap in the processes of exchange, and so

managed to eke out a place for themselves in the interstices, as it

were, of the economic order. In addition, there was in those days

no uniform policy toward aliens. If the Jews were driven from one

country, they could usually find refuge in another. Today all this

is changed—for the worst. Nominally the Jews have been admitted

into the political framework of the Gentile world, but economically

in many parts of the world they are as badly off as in the Middle

Ages, in other parts worse, and in no country on a footing of

security. With the growing scarcity of economic opportunities, due

to the substitution of machinery for manual labor, to the gradual

elimination of foreign markets, and to competition in the domestic

market, and with the resulting formation of all kinds of collectives

for the sake of mutual help in the struggle for a share in the dim-

inishing number of opportunities, the Jew is in danger of being

deprived of all opportunity to earn a livelihood.

In addition, the Jew is snubbed socially. Whether he tries to

send his child to a private school, to rent a better class apartment,

to register at a country hotel, or to join a club or a fraternity, he is

given to understand that he is not wanted. This hurts him to the

quick. He has grown far more sensitive to social discrimination

than was his ancestor to brutal persecution. In the past, the Jew
submitted resignedly to the indignities inflicted on him by Christian

potentates and mobs. He accepted such treatment as part of what a

conquered people must expect from its conquerors. But mentally

and spiritually he was lord in his own demesne. Living in a world

altogether his own, he was immune to the demoralizing influence of

hate and derision. The loss of human rights and privileges could

not in the least lower the Jew's self-respect. Ostracism from the

social life of the Gentiles found its compensations in the assurance

that in the hereafter his would be the privileged rank. Solomon
Maimon, in his autobiography, recalls that as a child he was dazzled

by the sight of a princess Radziwill. His father, noticing this, re-

marked, "Little fool, in the other world the duksel will kindle the

persure [stove] for us."
"
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But now that the aura of divine election has departed from his

people, and his Jewish origin brings with it nothing but economic

handicaps and social inferiority, the Jew rebels against his fate.

This is the fundamental reason for the change in his attitude toward

Judaism. It is not merely that Judaism as a world-outlook or

system of life is in danger of extinction, but that the Jew is malad-

justed morally and spiritually as a result of losing the traditional

conception of salvation. He has to evolve some new purpose in life

as a Jew, a purpose that will direct his energies into such lines of

creativity as will bring him spiritual redemption. That purpose

will have to constitute his salvation. It is only then that he will

gladly identify himself with Jewish life.

Before we can attempt to formulate any such purpose, there are

a number of considerations to be taken into account. First, we

have to familiarize ourselves with the specific nature of the present-

day challenge to Judaism. The passing of the belief in other-worldly

salvation is both the effect and the cause of the changes which have

taken place in the ideological, the economic and the political order

of mankind. A survey of these changes will help us realize the true

character of the predicament in which Judaism finds itself. Second,

this will be followed by a survey of the reserve energy and the still

functioning resources which we shall have to fall back upon in our

efforts to bring order out of the chaos of Jewish life. Such efforts have

been made during the last century. Why have they not proved suc-

cessful? We must answer this question before proceeding to formu-

late that conception of Judaism which, we believe, will enable Jewish

life to evolve as satisfying a substitute for the traditional conception

of salvation as is possible in an age like ours.





PART ONE

THE FACTORS IX THE CRISIS

A. The Factors of Disintegration

B. The Factors of Consen^ation

C. The Decisive Factor





PART ONE

THE FACTORS IN THE CRISIS

A. The Factors of Disintegration

B. The Factors of Conservation

C. The Decisive Factor





A. THE FACTORS OF DISINTEGRATION

CHAPTER II

THE MODERN POLITICAL ORDER

The place of the Jew in the modern political order undefined—The principles of the

modern political order—The conflict between these principles and some of the tradi-

tional Jewish conceptions—The conflict between the principles of the modem state

and traditional Jewish practice.

The change which has taken place in the status of the Jew

within the last century and a half, from that of alien to that of citi-

zen, has given rise to a host of problems for the solution of which

the past offers no precedent. The occasional efforts which Jews made

at various times to attain the status of equality with their non-

Jewish neighbors, belong to a political set-up which was radically

different from the one which has obtained in the world since the

American Revolution. The rights of Roman citizenship, for ex-

ample, which the Jews enjoyed in Alexandria, did not imply their

incorporation into the body-politic of the non-Jews, and was per-

fectly compatible with their considering Alexandria "a foreign city."

The theory upon which political entities in ancient and in pre-

emancipation days were organized, was essentially that of corporate

rights. Not the individual human being as such was the ultimate

political unit, but the "corporation," or legally recognized unit, like

the guild, township or feudal order to which he belonged. It is for

that reason that citizenship in a modern nation carries with it politi-

cal implications which could not possibly have been foreseen, much
less provided for, by those who molded Jewish life in the past.

Hence the uncertainties and timidities which beset the task of defin-

ing the relation of the Jews to the other elements of the population.

Throughout the Middle Ages, the Jews as a group were reck-

oned with as a nation, and each local Jewry as a fragment of that

nation. Neither tolerance nor persecution had any effect on the con-

ception of their place in the political framework of human society.

19
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The very fact of their being Jews meant that they constituted a

culturally autonomous group. It was generally taken for granted

that the only way they could live as Jews was by being permitted

to foster entirely all such institutions as are usually associated with

national life. Whatever government was in power did not deal with

the Jews individually, but through those who represented them as a

group.

Now, however, any such intimate connection between Judaism

and complete cultural autonomy is precluded by the prevalent forms

of civic life. Every modern nation expects all its citizens to identify

themselves completely with it, to accept its cultural values and to

further its social aims and ideals.* Is it possible to square this ex-

pectation with at least some measure of communal autonomy which

the Jews must possess if they are to retain their Jewish individu-

ality? Assuming that it is possible, what constitutes the right meas-

ure of autonomy? These questions have never been thought out

in detail.

Among the first to plead the cause of Jewish emancipation was

Christian Wilhelm Dohm,' the Prussian councillor of state and con-

temporary of Mendelssohn. His arguments indicate that he advo-

cated the granting of the rights of citizenship to the Jews from a

purely humanitarian point of view. He went so far as to state that

the Jews were entitled to group rights and to the exercise of com-

munal authority. Those who called the modern state into being

found themselves constrained by the logic of their position to grant

the Jew freedom from all civic and political disabilities. They pro-

ceeded from the assumption that the state must be established upon

the principle of human equality, and that ancestry and religion

should not constitute either a privilege or a handicap. By the same

token that Protestants were eligible for emancipation in France and

Catholics in England, Jews were eligible in both countries. When
the National Assembly of France in 1789 included among the Rights

of Man the freedom of worship, Comte de Mirabeau and Abbe

Gregoire were conspicuous among those who urged that similar

freedom be extended to the Jews,* Yet neither the statesmen who
fought most vigorously for the emancipation, nor the Jews who
hailed it as the promised millennium, were fully aware of all that

was involved in this change of status." When, as in Holland, the
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issues centering about the emancipation were more sharply defined,

many of the leading statesmen were opposed to its being granted,

and many of the Jewish communal leaders were loath to accept it,

even if it were granted." It was then that the question was raised,

whether the Jews constituted a nation or a religious sect.

But although the question was clearly articulated, the terms

used in it were by no means fully understood. What is a religious

sect, and wherein does it differ from a nation or an ethnic group?

Is a religious sect merely a group of people who profess the same

religious beliefs? Must not such a group necessarily act as a unit

also for other than specifically religious purposes? Can a religious

community get along without some kind of social organization?

These considerations were beyond the scope of the political think-

ing of that day, because men had not yet learned that ''differences

in religion were differences in life itself, and life is organized in com-

munity." At times, in fact, liberal statesmen forgot that they had

expected the Jews to give up their nationhood, and fell back into

the habit of referring to them as a nation. "I wish your nation may
be admitted to all the privileges of citizens in every country of the

world," wrote John Adams in a letter to Mordecai M. Noah, dated

July 31, 1818. Nor was Mordecai M. Noah apprehensive that his

Americanism might be impugned by his attempt to found a Jewish

colony for the purpose of training Jews to settle ultimately in

Palestine.

It will be a long time before the functions of the political and
of the religious group in relation to each other will be clearly defined.

No such demarcation is, in fact, possible until we understand more
clearly the nature of religion and its place in human life. It has

fallen to the lot of the Jew to ascertain precisely the respective

functions of the state and the church, because he is more seriously

affected in his spiritual life by the maladjustment of those functions

than any other citizen of the state.

In the modern political order of western Europe and America,
the formative spirit which is gradually welding together the various

elements of the population into a political unit has been rightly

designated "democratic nationalism." The outstanding principles of

democratic nationalism are the following:
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1. The unit of government should be a geographic group, and

not a racial, historical or religious group.

2. The sovereignty of a geographic group should be vested in

all adults who constitute that group.

3. The interests of the geographic group as a whole should take

precedence over the interests of any other group within or without

the geographic group.

4. The welfare of the geographic group demands unrestricted

economic and social intercourse among its constituents.

Pertinent to the present inquiry is the fact that the political

equality of all citizens in the modern state hinges upon the principle

that the individual citizen should not permit the interest of any

outside group to influence his political action. Otherwise he would

be likely to treat the interests of his geographic group as subordinate

to those of some other group with which he may be affiliated. That

the welfare of the geographic group demands unrestricted inter-

course among its constituents follows necessarily from the principle

that the interests of the geographic group as a whole should take

precedence over those of any group within or without the geo-

graphic group. Only by insisting upon such precedence can a nation

achieve unhampered social and economic intercourse among its citi-

zens. The far-reaching implications of these principles of demo-

cratic nationalism seem to have escaped the minds of those who
have engineered the contemporary political order. This explains

why the relation of the state to the religious life of its citizens

abounds in so many anomalous situations and unsolved problems.

Let us see to what extent, if any, citizenship in a modern state

necessitates modification in the traditional Jewish beliefs and insti-

tutions. Apparently, neither the principle that the unit of govern-

ment should be a geographic group, nor the principle that the sov-

ereignty of the group should be vested in all its adults, presents any

point of conflict with the traditional mode of Jewish life and thought.

Is that true, however, of the two other principles of democratic

nationalism, the subordination of all group interests to those of the

state, and the freedom of intercourse among its citizens unhindered

by barriers of any other loyalty? If what has hitherto been regarded
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as the Jewish conception of God be taken from a purely formal

standpoint, there is nothing in any of the constituent elements of

democratic nationalism, including the last two mentioned, that comes

into conflict with it. This is implied in the refusal of the modern

state to commit itself to any specific conception of God, or to any

supernatural scheme of salvation. Had the state demanded adher-

ence to Christianity, citizenship in it would be incompatible with any

^conception of God other than the Christian. Such a demand, how-

ever, is unthinkable in the modern state. Nothing, therefore, in the

principle of organization which underlies the modern state in any

^~ay interferes with the conception of God as promulgated by tra-

ditional Judaism.

But traditional Judaism does not stop with the conception of

God. It includes a definite evaluation of the Jewish people, and a

number of specific practices which have grown out of that evalu-

ation. Do the principles, that the interests of the geographic group

have to take precedence over those of all other groups, and that the

welfare of the geographic group demands unrestricted economic

and social intercourse among its constituents, present any point

of conflict with the traditional evaluation of the Jewish people?

They apparently do, since it is impossible to comply with them
without colliding with the traditional doctrine that the Jews are

God's chosen people." If one's people is God's chosen, then its inter-

ests must surely take precedence over those of any secular nation.

This conclusion is accepted in every encyclical of the Pope, which

touches upon the relation of the church to the state. For the

Catholics, the church is the "chosen people."

The Jews, however, have found it necessary to retreat from the

stand taken by them in the past with regard to their being God's

chosen people. They realize intuitively that, if they were to persist

in the literal acceptance of that doctrine, they would have to exclude

themselves from complete self-identification with the state. For,

according to the literal interpretation of that doctrine, it is the

destiny of the entire Jewish people to be restored to Palestine. The

traditional liturgy reads: "O bring us in peace from the four corners

of the earth." To argue that the fulfillment of such a destiny does

not belong to the natural order of events, and must therefore be
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left out of the reckoning in any practical consideration of political

problems, is to betray an attitude of cynicism. The traditional evalu-

ation of the Jewish people is bound up with the attachment to Pales-

tine as the most sacred country in all the world, whither the Jew

must strive to return. For there alone can he experience the pres-

ence of God. The attitude toward Palestine, which was character-

istic of Judaism before the emancipation, led to the assertion that

any other country in which the Jew lives is not good enough to be a

means to his highest spiritual attainment. Were the Jew to believe

this seriously, he would have to consider himself an alien every-

where in the diaspora. This he once did, but nothing in the world

will induce him to do so any longer.

What has actually happened is that all Jews who have come in

contact with modern life have tacitly adopted some kind of meta-

phorical rendering of the doctrine that they are God's chosen people.

Thus as a result of the new conception of the state, a highly im-

portant traditional evaluation of the Jewish people has undergone

a radical change. But because the change has taken place tacitly

rather than explicitly, it has escaped observation. This is why so

many Jews make the mistake of believing that, as far as the emanci-

pation itself is concerned, traditional Judaism might have remained

intact.

The altered conception of the Jewish people is bound to have

as one of its practical consequences the weakening of Jewish

solidarity. Competition between the Jewish people and the state

for the Jew's active participation in public undertakings is

inevitable. Since the Jewish people no longer has for the Jew
the transcendent significance it had for his forebears, what besides

a rapidly weakening sentimental attachment is there to hold him to

it? Will he not seek to avail himself of the opportunities for leader-

ship in the many walks of life which take him far from Jewish

associations and interests? On the other hand, what opportunity

does affiliation with the Jewish people give the average Jew to feel

that he is an efficient cause, that he counts for something in the

world, that he is one of a social unit which is making history? What
sense of augmented power does he experience as a member of the

Jewish people? Thus are the Jews bereft of capable leadership.

Without such leaders a people cannot long survive.
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Yet this danger is negligible compared to the one which lurks

in the principle of democratic nationalism, that the welfare of

the geographic group demands unrestricted economic and social

intercourse among its constituents. This implies that the Jew as a

citizen of a modern state should not countenance the separatist

tendencies which inhere in traditional Judaism. He should not

encourage any activity, educational or social, that is likely to act as

a barrier to free social and economic intercourse. Carried out to its

logical conclusion, this should lead to the removal of the interdict

against intermarriage.

Among themselves, however, it would seem that Jews ought to

feel perfectly free to live their traditional mode of life. There is

apparently nothing in the modern political order as such that

should come into conflict with the regimen of conduct prescribed by

the Torah. This, indeed, accounts for the illusion that citizenship

in the modern state is compatible, at least in theory, with as com-

prehensive and intensive a Jewish life as was possible in the past.

"If renunciation of our Law," said Mendelssohn, "were the sole con-

dition upon which we might enter the European State as fellow-

citizens and real equals, we should have to decline." We forget,

however, that at the basis of the traditional mode of Jewish life is

the assumption that the Torah, whence are derived the laws by

which that life is regulated, is of supernatural origin. That assump-

tion is no mere rhetorical flourish. It was intended to lead to prac-

tical consequences, the most important of which was that its pre-

cepts and ordinances were meant for all time and must be observed

at all costs. When the least of them is at stake, one should rather

suffer martyrdom than disobey.'

In the past, when Jews enjoyed a goodly measure of communal

autonomj'^, the Torah functioned not only in its ritual precepts but

to an even greater degree in its civil ordinances as interpreted and

expounded by the Sages. On the basis, however, of the fourth prin-

ciple of democratic nationalism, no group within a nation, except

its regularly constituted political subdivisions, such as the "states"

in America, has a right to maintain its own civil system. This has

meant the abolition of the Jewish bet din, and the abrogation of that

part of the Torah which played a vital part in bringing under
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control the social relationships and the economic interests of the

Jew. The only way in which the Torah can make itself perceptibly

felt in the life of the Jew nowadays is by his observance of its ritual

precepts.

The fact that in ritual precepts the God-consciousness plays a

more important role than in civil laws contributes to the illusion

that the Torah can occupy just as important a place in the life of

the Jew as it did formerly. So long as the civil code of the Torah

functioned in Jewish life, the Jews took that code for granted and

hardly realized how indispensable it was to their spiritual life. The

ancient interdict against resorting for legal redress to non-Jewish

courts is perhaps the only evidence of conscious recognition, in the

past, of the significance of the civil law. But the elimination of the

civil code from Jewish life has, in fact, administered as severe a

blow to Judaism as the destruction of the Jewish commonwealth.

The abrogation of the Jewish civil law has destroyed the raison

d'etre of Jewish communal organization, except for purposes of

charity, and has transformed the function of the rabbi from that of

spiritual leader, who was in touch with the economic life of the

people and thereby was in a position to influence it ethically, to that

of lecturer and orator.

The least that the Jew might expect from the improvement in his

political status should be the unhampered right to give his child a

Jewish training. Yet it is by reason of that very improvement that

he finds himself most hampered in the exercise of the right to bring

up his child as a Jew. He finds himself under the necessity of giving

priority and predominance in the education of his child to the cul-

tural interests of the country of which he is a citizen. To obey this

necessity is not merely part of practical wisdom but of his duty

to the state. For it is only by having its citizens acquire a common
cultural consciousness that a modern state can hope to achieve any

degree of integration and solidarity. In the meantime, however, the

Jewish education of the child assumes a position of secondary im-

portance, and is continually in need of adjusting itself to the in-

sistent priority of the educational agencies of the state. How
rapidly Jewish education under the stress of democratic nationalism

falls, with the majority of Jews, from a position of secondary to a
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position of no importance is evidenced by the small percentage of

Jewish children in this country who are receiving a Jewish training,

and by the inadequacy of the time given to Jewish subject matter,

even by those who acquire what usually passes for a Jewish training.

Such, in outline, is the effect of the political realities upon Juda-

ism in its present environment.



CHAPTER III

THE MODERN ECONOMIC ORDER

Interest in Judaism displaced by the industrial revolution—Traditional values under-
mined by the new economic order—The high cost of living a Jewish life—Interest in

the Jewish people eclipsed by class struggle—The middle class also hampered in living

a Jewish life.

The economic realities of our day are even more of a challenge to

Judaism than the political/ The whole spiritual life of mankind has

been upset by the machine and the technological economy. Con-

temporary literature in any country of western civilization is one

long witness to the possession of men's minds by the problem of

what to do with spiritual values shattered by the impact of the

machine. If the industrialization of society has had this effect upon

peoples and cultures that have remained rooted in their native soils,

it is not hard to imagine the effect of that process upon a people

and culture that have had no soil since ancient times, and have of

late even been compelled to migrate from lands where they had

found a temporary asylum.

Historians have generally overlooked the case of the Jews as an

item in what is commonly designated the "industrial revolution."

Yet the Jews might well have served as a classic example of how

the economic reorganization that goes by that name has revolu-

tionized human life. The industrial revolution, being a phenomenon

of urban life, has affected the Jews more completely and more

suddenly than any other people, for the Jews have been almost

exclusively city-dwellers. Over seventy percent of the Jews in

the United States live in the ten largest cities.'' No stratum of the

Jewish population has at any time escaped the effects of the process.

A medieval economy might survive the industrial revolution in out-

of-the-way places in the Old World, but it could never survive in

those centers where Jewish communities were established, not, at

least, after the ghetto walls were broken down. The Jew had no

28
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chance to adapt his Judaism to the new order. As soon as he

emerged from the ghetto, he was forced to live on the plane of

development established by the modern economic system. As artisan

and petty trader, the Jew needed little capital and knew no economic

problem other than that of getting enough work. The change from

this status to that of manufacturer, merchant, white-collar slave

and worker, took place almost overnight. As manufacturer and

merchant, the Jew now had to adapt himself to the intricacies and

treacheries of the credit system. He had to learn to defend himself

against competition, and to adjust himself to a vast complex of

commercial relationships whose very vocabulary was until then

unknown to him. As a white-collar employee he was caught in pre-

cisely the same system, with the added disadvantage that his free-

dom of economic movement was seriously curtailed, and his inde-

pendence as a human being much lessened. As a worker he was

faced with the constant threat of extortion and exploitation, and

had to wage a long battle for the right to forge his only weapon

of defence; namely, cooperation with his fellow-workers."

The most obvious hindrances to living a Jewish life under the

present economic order are those which are due to preoccupation

and strain. There is no time for Judaism, and there are no

energies left for it. The worker's preoccupation does not only

attack it in the physical sense of taking up the time that he might

devote to Judaism, but also involves the active substitution of non-

Jewish or un-Jewish interests for Jewish interests. Thus the eco-

nomic life requires Jews to cooperate with non-Jews to an immeasur-

ably larger extent than was formerly the case, and in the course of

this cooperation the Jews inevitably assimilate the customs and

manners of non-Jews. The holidays are striking examples of

this. Christmas and Easter have acquired an important indus-

trial significance in recent times, and the industries affected are

largely those—the personal-articles industries—in which Jews are

heavily involved. The Christmas and Easter holidays have, accord-

ingly, come to be far more important occasions in the lives of many

Jews than their own holidays. Although the observance of the Jew-

ish Sabbath and festivals has been rendered difficult or impossible

by economic necessity, under normal conditions one would not

expect to find them actually supplanted by non-Jewish festivals. Yet
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that phenomenon is in the present-day environment a striking and

obvious one. It does not matter that Jews do not, on the whole,

observe Christmas and Easter; it is significant that such occasions

have come to be among the most important in their year.

But of even larger consequence than the fact of preoccupation

and strain is the fact that the whole mental outlook of modern Jews

has been radically altered by the new economic order. It is a truism

that the increase of capital sets men to seek new uses for it. As a

consequence, the large and small capitalists of modern times, and

the Jews among them, have come to see their lives wholly in terms

of economic enterprise. The life of a contemporary society may be

described in terms of the struggle either for economic necessities or

for economic power. Accumulation becomes a good in itself, and the

struggle to accumulate increasingly gives men the sense of satisfac-

tion and fulfillment that they formerly found in other ways of life.

The few Jewish institutions, like the synagogue, that are still active,

are sustained exclusively by men engaged in this acquisitive process;

namely, the middle-class capitalists and the professionals. But even

among these the struggle for economic power is the primary concern

of their lives, and all Jewish spiritual interests are totally neglected.

Thus, among the more favored members of society, economic inter-

ests have eclipsed all others, and have in large measure become ends

in themselves.

The change is even more striking in the case of the workers.

Industrialism has called into being a large class of wage-earners

whose livelihood is less secure than was that of the artisan of former

days. But since industrialism has also made economic opportunity

more accessible to the wage-earner than it was to the petty trader

or artisan of former days, the wage-earner is no longer content with

the assumption that his status at the bottom of society is part of the

divine plan. The wage-earner no longer takes his economic sub-

ordination for granted. He is engaged in the endeavor to create new

social machinery, like unions and protective laws, to offset the power

which the few, through their ownership of machinery, are able to

exercise over him. The improvement of life in this world becomes

an urgent necessity and a genuine possibility. Men's minds are thus

sharply diverted from supernatural and other-worldly conceptions of
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salvation, and they begin to look to the improvement of their life

in this world as the sole means of their salvation.

Along with the salvation taught by the traditional religions, the

workers reject also the superficial consolations offered by such reli-

gions. For the industrial system, which has made life both freer and

more precarious for the worker, has also created recreational facil-

ities which are much better adapted to satisfy the tired senses of

harassed wage-earners than is most religious ceremonial. This is not

to say, as "prosperity" preachers sometimes say, that the new com-

forts and amusements of industrialism amply compensate for the

cruelties it otherwise visits upon the worker. The point is that the

new forms of recreation made available by industrialism, and the

new comforts, have been sufficient to divert the minds of the workers

from the more contemplative exercise of religious practices and

from the rather attenuated comforts of religious life. These new

comforts and amusements have created a demand for more of the

same kind. Thus, the non-Jewish worker does not flock in large

masses to his church on Sunday. For the same reason, among

others, it is doubtful whether even the five-day week would bring

the Jewish worker to the synagogue for the kind of stimulation, or

boredom, it now offers him.

An important aspect of the change in the mental makeup of men
brought about by industrialism is the notion, dear to the laborers

and sometimes developed into elaborate philosophies of history, that

religion has been employed by the exploiting class as a means of

holding its victims under control. When ideals are identified by tra-

ditional religion with remote unrealities, it is but natural that such

ideals should come to be regarded by the working classes as little

more than a means of diverting the minds of the disinherited from

their true interests. So that not only has economic necessity made
men indifferent to religion, but economic philosophy, coined into

catch-phrases like "economic determinism," has made men hostile

to religion. This is why the economic factors of our time have

contributed, perhaps more than any other, to the undermining of

traditional Judaism.*

At the present time, those who hold to the traditions or have

achieved some reinterpretation of them, belong almost wholly to the

middle class. Since the mass of industrial workers are preoccupied



32 JUDAISM AS A CIVILIZATION

with measures of self-protection against the forces of capitalism,

the only ones who have been able to turn their thoughts to the

perpetuation of Jewish life are those who have escaped from the

more relentless phases of the economic struggle. This is the worst

calamity that can befall any social or spiritual heritage. No way of

life or world-outlook can long survive the stigma of being a class

affair.

The maintenance of Jewish life today involves a duplication of

cost which only the more favorably situated can afford. The Jews

are taxed like other members of the community for the civic insti-

tutions and, if they would maintain Jewish life, they must in addi-

tion support a system of schools, synagogues and centers that are

a considerable economic burden. Obviously the workers cannot

support such additional burdens, and Jewish institutions, therefore,

become clubs for the middle classes. The Jewish community once

did feel the responsibility of maintaining Jewish institutions for all

classes of its society, and did so in a manner which was as free from

the taint of charity as is the maintenance of a public school system

by the state. This sense of responsibility has evidently disappeared

from Jewish life. The worker takes his revenge upon Judaism by

looking elsewhere for the cultural satisfactions he needs, and which,

incidentally, industrial society has enabled him to find.

One might suppose that even if workers cannot afford, or do not

desire, to be interested in Judaism either as a way of life or as a

world-outlook, they would in some way reckon with the fact that

they are aware of themselves as Jews. They are still bound to their

fellow-Jews by what has been termed ''consciousness of kind," a

consciousness in their case traceable to a common national ancestry.

But with the Jewish workers, as with all other wage-earners, class-

consciousness takes precedence over national or community con-

sciousness." They look to their labor organizations, or to the Social-

ist movement, to improve their lot. Suspicious of nationhood in any

form at all, why should they countenance it when, in addition, it lays

claim to transcendental and supernatural sanctions, as traditional

Judaism does for Jewish nationhood?

In keeping with this antagonism to the national aspirations of
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the Jewish people, the wage-earning classes among the Jews have for

the most part taken little or no interest in the effort to upbuild

Palestine and in the Hebraic renascence. The extreme form of the

effect of the modern economic development upon the Jew's attitude

toward his traditional religion is to be seen in the ruthlessness with

which the Jewish Communists of Russia disown and persecute those

Jews who try to express their attachment to their fellow-Jews in

terms of religious or national endeavor. Such expression is treated

as counter-revolutionary, and considered as being on the same plane

with anti-Semitism on the part of the non-Jew. It thus appears that

the majority of Jewish workers are either indifferent or antipathetic

to Jewish religion and Jewish collective endeavor.

Of the middle-class Jews, a goodly number still adhere to the

traditional emphasis upon religion, and to the traditional conception

of Israel's unique place in the world. One might therefore suppose

that Judaism is safe with them, free as they are from the more bitter

aspects of the economic struggle. But further examination shows

that the disintegrating influence of economic conditions extends

decidedly into the ranks of the middle class. Primarily in this case,

the object of attack is the system of ritual observances. In con-

sidering the political factor we had occasion to note that the modern

state does not interfere with the ceremonial or ritual element of

Judaism. But even this last defence has to give way before the eco-

nomic factors in contemporary life. Those who might otherwise

have observed the ritual practices are forced to abandon them, one

by one, as they enter the economic world, because they prove to be

a handicap in the struggle against non-Jewish competitors. Even

when circumstances become more favorable, the practices are rarely

resumed. Very few would find it possible to compete with the non-

Jewish neighbors, if they were to observe the Jewish Sabbath and

festivals. With the breaking down of these institutions, the home
loses its Jewish character and ceases to be a source of Jewish influ-

ence. For a while the habit of observing the dietary laws hangs on

in the home, but as the other distinctively Jewish habits and prac-

tices disappear, this too soon succumbs.

The middle-class family itself, which was once the mainstay of
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Jewish life and which, unlike the non-Jewish family with its practice

of hereditary crafts, was not sustained by economic interests, has

suffered serious attack from the multiplication of opportunities and

the increasing diversity of social relationships incident to industrial-

ization. It no longer possesses authority, even if its circumstances

inclined or permitted it to hold its sons and daughters to Judaism as

a matter of course. Ritual Judaism, which ought to have its best

chances for perpetuation in the family, is today at its weakest in

the majority of Jewish families.

Accordingly, the factors involved in the economic attack upon

Judaism are the following: i. the preoccupation and strain that the

economic struggle signifies, 2. the change of recreational interests

and comforts brought about by industrialism, rendering traditional

"spiritual" satisfactions insubstantial and inadequate, 3. the suprem-

acy of economic values which have an immediate relationship to

human needs in a complex and swift modern world. We have seen

that these factors affect, in greater or lesser degree, both the workers

and the middle class.

So much for the economic attack upon Judaism. What has Juda-

ism done to meet this attack? What has Judaism done to correct the

supreme disadvantage in which it finds itself before the realities of

the modern economic situation? We find that Judaism has, up to

the present, done practically nothing, and that as a result it has

only confirmed its disadvantage. Neither Jewish life nor Jewish law

has responded to the situation, so that Judaism seems to have recon-

ciled itself to the fact that it becomes increasingly hard to be a Jew.

By Jewish life we mean the communal organization which would

concern itself with the economic welfare of the Jewish masses and

which would take up the cudgels for social justice. By Jewish law

we mean Jewish ethical standards for the regulation of economic

relationships among Jews, and a system of jurisprudence which,

though not backed by police power, would have the sanction of

Jewish life, and would be effective to settle difficulties when they

arise. When neither Jewish life nor Jewish law comes to the assist-

ance of the laborer in his difficulties, both become irrelevant to him.

The difficulties of the middle-class Jew are not so acute, but

those who look beneath the surface will find that not even he is

content with the relationship of Judaism to his economic life. He
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does not find anything in Judaism with which he has to reckon in

his economic life, and he has come to feel the lack. From the bitter-

ness of the Jewish workers toward the institutions of Judaism, and

from the increasing negligence which characterizes the attitude of

middle-class Jews toward Judaism, we may infer that Judaism no

longer occupies its erstwhile place in their lives.



CHAPTER IV

THE MODERN IDEOLOGY

Modern ideology defined—The conflict between science and traditional religion

—

The traditional view of revelation no longer tenable—The effect of the humanist
approach^—The traditional conception of the history and significance of the Jewish
people challenged—The authority of the Torah questioned—The Torah's system of

laws obsolescent.

The impact of modernism has shaken the Jew's faith in his

spiritual heritage. To realize the full force of that impact, it is

necessary to note especially the distinctive elements in the modern

ideology which have been chiefly responsible for the radical change

in the spiritual outlook of the Jew. Once the structure of traditional

Jewish values has been weakened through the loss of so fundamental

a principle as the belief in other-worldly salvation, it is shaken vio-

lently by every advance in modern thought. Whether we mean to

fortify or to reconstruct Jewish life, we must know definitely with

what aspects of the modern ideology we shall have to reckon.

For the sake of clearness in the analysis, we should disengage

from the complex of modern thought the three tendencies which,

despite the great diversity of beliefs, opinions and theories on every

conceivable subject, stand out as essentially those which distinguish

modernism from medievalism.

1. The tendency to adopt the scientific approach as the most

reliable method of ascertaining the truth concerning all matters of

human interest. That approach involves recourse to direct observa-

tion of facts and careful weighing of testimony put forward in behalf

of every assumption or statement of belief. The function of modern

education is not to indoctrinate the mind and accustom it to defer

to authority, as was the practice of traditional education, but to

train the mind to think for itself, and to form opinions on the basis

of sufficient evidence.

2. The tendency to set up human welfare in a socialized sense

as the criterion of the good. Formerly whatever tradition declared

36
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to be the revealed will of God constituted the criterion of what was

good for man. We may designate the change as one from theo-

centrism to humanism.

3. The tendency to regard esthetic experience and creativity as

essential to the life of the spirit. Instead of being viewed as inci-

dental and even neligible, esthetic enjoyment and self-expression

have risen in the scale of spiritual values to the position of ultimates.

The foregoing tendencies represent fundamental attitudes and

habits of mind. This does not imply that all who are brought up in

a modern environment necessarily acquire these habits of mind; it

indicates the direction in which modern thought is moving. The

majority of mankind, to be sure, are not inclined to think for them-

selves, and prefer to follow blindly those whom they consider as

leaders. It still remains true that the so-called unthinking masses

exercise a decisive influence upon the intellectual tendencies of the

day, insofar as they determine the type of intellectual leaders who
shall do the thinking for them. The important fact is that nowadays

the choice has fallen upon those whose mental career is shaped by

the assumptions which underlie the modern ideology. Thus far,

very few Jews who have achieved distinction in the world of science,

social philosophy or art, have been able to do so as adherents of tra-

ditional Judaism. Therein lies the chief element of challenge in the

modern ideology.

The medieval mind, like the modern, also professed adherence

to the ideal of the true, the good and the beautiful. From that we
might infer that the problem of intellectual adjustment has already

been lived through by Judaism, or that it has been successfully

ignored. But the resemblance is only on the surface. The main

question is what kind of ideas and activities are to be identified

with these categories. The fact is that the modern standards of what

is true, good or beautiful clash far more violently with the traditional

Jewish values than did the medieval standards. The intellectual

challenge today is thus quite without precedent, and Judaism has

no experience wherewith to meet it.

The challenge that is implied in the modern ideology to the tradi-

tional conception of God should not be confused with the so-called

conflict between religion and science. Strictly speaking, there can be

no conflict between religion and science as such. The function of
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science is merely to study the sequences of phenomena, and so to

report and classify those sequences that we might be in a position

to foretell them. The moment science generalizes about the meaning

of those sequences and tries to interpret them in relation to existence

as a whole, it is no longer science but philosophy. Science thus never

gets anywhere within reach of the question of the objective existence

of God, and therefore cannot come into conflict with it.

Philosophy which derives from science can and does deal with

reality as a whole. It has not always seen eye to eye with religion,

especially of the traditional type, but in its greatest representatives

it has seldom failed to arrive at some conception of God. Whether it

was Plato or Aristotle in ancient times, or Spinoza or Kant in modern

times, a conception of God was central to the interpretation of

reality. Hence, whatever philosophical inferences we may care to

draw from modern science may be reconciled not only with the con-

ception of God in general, but even with the actual account given

in the Bible of the way he made himself known to Israel. To the

Jews, this type of harmonization is not new. The worst that philoso-

phy could do to the conception of God in general, and even to the

specific affirmations made in the sacred writings, has proved

harmless.

Modern science pushes back, so to speak, the roof and

walls of the universe, and reduces man to an infinitesimal atom.

Yet it cannot make man less at home in the universe than philosophy

had done with its affirmation of an absolute, perfect and unknowable

Gk)d. It cannot make greater inroads into the traditional view which

conceived God as exercising individual providence, and revealing his

will by means of a created voice, or mediatorial agency, than did

the Aristotelian philosophy into the faith which Maimonides had

in the traditional account of revelation. All the facts that the science

of nature may adduce as to the incorrectness of the account of cre-

ation, and the impossibility of the miracles, would, of themselves,

never embarrass anyone who is determined to uphold the traditional

conception of God. All that he would have to do would be to resort

to the method of allegorization employed by Philo, or of harmoniza-

tion employed by Maimonides, to overcome the contradictions be-

tween the science of nature and the teachings of tradition.
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We often fail to grasp the seriousness of the menace to the Jew-

ish heritage involved in the modern ideology because we use the

term "traditional conception of God" loosely. If we use it in the

sense of the belief in the existence of a supreme being as defined

by the most advanced Jewish thinkers in the past, there is nothing in

that belief which cannot be made compatible with views held by

many a modern thinker of note. But if by the term "traditional con-

ception of God" we mean the specific facts recorded in the Bible

about the way God revealed himself and intervened in the affairs of

men, then tradition and the modern ideology are irreconcilable.

The chief opposition to the traditional conception of God in that

sense arises not from the scientific approach to the study of nature

in general, or even man in general. It arises from the objective study

of history. The natural sciences like physics and chemistry cannot

disprove the possibility of miracles, though they may assert their

improbability. But the objective study of history has established

the fact that the records of miracles are unreliable, and that the

stories about them are merely the product of the popular imagina-

tion. The traditional conception of God is challenged by history,

anthropology and psychology; these prove that beliefs similar to

those found in the Bible about God arise among all peoples at a

certain stage of mental and social development, and pass through

a process of evolution which is entirely conditioned by the develop-

ment of the other elements in their civilization.

There can be no question that the study of comparative religion

undermines the traditional belief that the Jews have been from the

very beginning of their history in possession of the only true con-

ception of God. The history of the idea of God shows that all races

have been groping toward the light, some making a little more head-

way than the rest, but that all are very far from having attained

it. It furthermore proves that the tendency to interpret certain

experiences as theophany, or the self-revelation of some deity, and

as the communication of his will, is current among all peoples at a

certain stage of intellectual development. From the standpoint of

comparative religion, therefore, the conception of God, which was

the basis of traditional Jewish life and in which the fact of his self-
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revelation is pivotal, must be regarded as the interpretation given

to natural occurrences by men of limited experience and knowledge,

and not as a reliable record of supernatural events.

If the fact of supernatural revelation is challenged by what we

accept as historical evidence, the logic of supernatural revelation is

challenged by our sense of values. That logic clashes with the second

essential of the modern ideology, that human welfare be the sole

criterion and determinant of what is good. To accept revelation of

God's will through supernatural experience as a fact means that

whatever is thus commanded must be obeyed implicitly, and that we

have no right to determine, on the basis of a criterion such as social

utility, what is more important or what is less important. It is only

when a conflict of duties arises that we are forced to choose; but

judged seriatim one law is as obligatory and may entail as serious

consequences as any other.. This logic is carried out with unwaver-

ing consistency in rabbinic Judaism.

Some attempts were made during the Middle Ages to evaluate

the miswot in terms of human welfare, but they were neither thor-

ough-going nor consistent. In any event, it is only when another

source of truth and authority is recognized; namely, reason, that

considerations of human welfare as a justification for certain duties

are tacitly introduced into the scheme of Jewish law.

Neither does the traditional idea of God square with the present-

day emphasis upon man as the standard of values. According to

the traditional idea, man exists for the purpose of glorifying God.

Man's sumnium bonum consists in being worthy of communion with

God. The psychological effect of such a conception of man's destiny

is to make religious worship or communion with God an end in

itself, to the neglect, very often, of the rights of one's fellow-

men.

In keeping with this emphasis upon the theocentric conception of

life, the traditional view of God makes God's will the determinant

of what is right. A thing is right and good because God wills it.

Metaphysically it may be possible to equate this teaching with the

one that God wills only that which is right and good. But histori-

cally, the traditional idea that whatever God wills is right has

deprived the human being of initiative in the determination of what
is right, and left him entirely at the mercy of tradition. Modern
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humanism rejects as socially injurious any such determinant of

the right.

The belief that the cultivation of esthetic values is essential to

the life of the spirit, has made decided inroads into the values based

upon the traditional conception of God. The antithesis to the im-

portance of esthetic values is the belief in other-worldliness, for that

belief declares the fulfillments of this world to be vanity. Analyz-

ing the nature of art, A. N. Whitehead maintains that "it exhibits

for consciousness a finite fragment of human effort achieving its

own perfection within its own limits. . . . Art heightens the sense

of humanity. It gives an elation of feeling which is supernatural.

... It requires Art to evoke into consciousness the finite perfec-

tions which lie ready for human achievement." * Because mankind

developed some of its greatest art forms under the stimulus of reli-

gion, it was never conscious of satisfying some inner human craving

for self-expression and creativity in producing or enjoying those art

forms. They were usually dedicated to the gods or demi-gods that

men worshipped, and all thought of them as ends in themselves in-

corporating ultimate human satisfactions was almost sacrilege. All

this is altered, now that man is no longer wary of ministering to his

own needs entirely in his own name, instead of in the name of

some deity or overlord, and the cultivation of beauty has become

integral to all civilization.

Modern estheticism, though it has no direct bearing on abstract

conceptions of God, has become so enlarged in scope and enriched in

content that it offers a far greater variety of opportunities for the

satisfaction of the human spirit than the limited range of beliefs and

practices identified as traditional Judaism. It seems to render tra-

ditional religion superfluous by means of its capacity to engage the

entire personality and genius of the most gifted men and women,

and to elicit from them creative works that delight and thrill the

rest of mankind. One has only to note the effect of the cult of

estheticism upon many Jews of artistic talent or temperament. They

have become devotees of modern estheticism to an extent which has

destroyed in them the capacity to think in social and religious terms.

As a reaction from the traditional tendency to restrict all modes of

esthetic self-expression to that which was specifically religious, and
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to exclude the graphic and plastic arts altogether, many of the

younger generation of Jews have become veritable "pagans" in their

aversion to moral and religious values. The wealth of productivity

in the fine arts which the emancipation has released in the Jew is in

striking contrast to the conspicuous absence of religious and ethical

genius, or even talent displayed by Jews who have come under the

influence of western civilization.

The modern ideology comes into conflict not only with the tra-

ditional conception of God, but also with the traditional conception

of the Jewish people. First, in point of fact. The modernist refuses

to accept as historic fact the traditional account of the origin of

the Jewish people. Research has brought to light that traditional

accounts of Israel's beginnings are nothing but a construct of the

popular and uncritical imagination. The biblical version of Israel's

ancestry can no longer be treated as history. It is essentially an

idealization of the past, unconsciously motivated by the desire to

represent the nation as a unity. The ancients considered blood

kinship the chief ground for social unity. Whenever they beheld a

group of human beings acting collectively and transmitting from

generation to generation the obligation to act collectively, they were

convinced that it was because those human beings had a common
ancestry. In reality, however, the people of Israel began its life as

did every other nation. Like them, it originated in a loose collection

of tribes. The process of amalgamation went on for a number of cen-

turies, during which a goodly part of the native population of Canaan

was absorbed. Certainly such a notion as that advanced by Judah

Ha-Levi that Israel is a pure race, which has inherited the special

gift of prophecy from Adam,* can be treated as nothing more than

a poetic idealization of the Jewish people.

So also the modern ideology treats as unhistorical the various

accounts of the theophanies and miraculous events in which the

traditionalist finds the main proof of Israel's superiority to the other

nations. Those traditions are not regarded as deliberate attempts

to misrepresent the truth, but as the product of the popular imagi-

nation which brooded for centuries upon the ancient glories of Israel.

These stories have, no doubt, a high value as historical material, not

so much for the facts which they contain as for what we may learn
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from them concerning the life and outlook of the age in which they

arose. But what we thus learn from them is at considerable variance

with the traditional conception of Israel's origin and subsequent

experiences. The Jewish traditional doctrine concerning Israel cor-

responds to the present-day doctrine of Catholicism concerning the

church.

Now there are three necessary societies distinct from one another,

says Pope Pius XI, and yet harmoniously combined by God, into which

a man is born: two, namely, the family and civil society, belong to the

natural order; the third, the Church, to the supernatural order. The third

society into which man is born when through Baptism he receives the

divine life of grace, is the Church; a society of the supernatural order

and of unusual extent; a perfect society, because it has in itself all the

means required for its own end, which is the eternal salvation of mankind;

hence it is supreme in its own domain.'

Israel, in traditional Judaism, is likewise accounted as belonging

to the supernatural order.

The modern man who is used to thinking in terms of humanity

as a whole can no longer reconcile hiniself to the notion of any

people, or body of believers, constituting a type of society which may
be described as belonging to a supernatural order. This is essen-

tially what the doctrine of "election" has hitherto implied. As a

psychological defense to counteract the humiliation to which the

Jewish people was subjected, the doctrine of "election" had its value.

As an expression of the sense of spiritual achievement in the past,

it had some justification in fact. But nowadays, when only present

achievement tends to satisfy the human spirit, the doctrine of Israel's

election, in its traditional sense, cannot be expected to make the

slightest difference in the behavior or outlook of the Jew. From an

ethical standpoint, it is deemed inadvisable, to say the least, to keep

alive ideas of race or national superiority, inasmuch as they are

known to exercise a divisive influence, generating suspicion and

hatred. The harm which results from upholding the doctrine of

"election" is not counterbalanced by the good it is supposed to do

in inculcating a sense of self-respect. There are so many other ways

of developing self-respect—ways that look to the future instead of

to the past, to personal accomplishment rather than to collective

pride—that there is no need of inviting the undesirable conse-
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quences of belief in the superiority of one's people, whichever peo-

ple that be.

The effect of the present ideology upon the traditional attitude

toward the Torah is entirely of a negative character. It deprives

the Jew of that ardor for the Torah which marked his life in the

past. The scientific habit of mind is not compatible with the view

that knowledge of God is based on man's experience of God's super-

natural self-revelation. It makes man's knowledge of God identical

with man's search for the divine through the medium of human in-

tuition and experience. The historical approach to the study of

the Bible starts out with the hypothesis that the Torah, or Penta-

teuch, cannot be regarded as literally dictated by God. This hypoth-

esis has thrown an entirely new light upon the contradictions, repe-

titions and diversities of style in the Torah. Instead of having to be

explained away, so that the infallibility of the Torah shall not be

called into question, they are now taken as pointing to its composite

character. The so-called "higher criticism" of the Bible abounds in

wild guesses and fanciful reconstructions of text and history, but it

has definitely displaced the traditional belief that the Pentateuch,

which is the authoritative text of Jewish life, was dictated in its

present form by God to Moses.

The modern view that the Torah is the product of a long, his-

torical process implies that its teachings cannot be more than a

reflection of the moral and spiritual attainments of its authors.

These attainments may have been ethically superior to those of

their contemporaries, but they certainly cannot be expected to be set

up as standards of belief and action for all times. In fact, a study

of the religions and civilizations contemporary with early Israel re-

veals considerable borrowings, both of narrative content and reli-

gious practices, though, to be sure, as with the Greeks who borrowed

their art forms from the Egyptians and Phoenicians, the borrowed

material is so transformed as hardly to be recognizable. But all of

this knowledge concerning Israel's Torah is bound to undermine

the belief in the infallibility of its teachings. Studying Torah can no

longer mean what it formerly meant to the Jew—reliving the experi-

ence of divine revelation. Furthermore, with the desuetude of belief

in the supernatural origin of the Torah, the very ground is removed
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from the entire structure of rabbinic thought, since it is only on the

assumption of such origin that rabbinism was justified in drawing

numerous inferences from the minutest variations in the text.

When, instead of reckoning with the Jewish regimen of conduct

in general, we take into consideration its specific laws and principles

for the purpose of testing their applicability today, we find our-

selves hampered at every step by conceptions that have long become

obsolete. Nothing can be done with the entire system of punishment

for ritual transgressions, since no civilized state would treat the vio-

lation of a religious practice as a capital offense. In the civil laws

of the Shulhan Aruk, the status of woman and the conceptions of

property belong to a state of society which has long been outgrown.

Worst of all, no provision is contained in the traditional interpre-

tation of the Torah for any abrogation or amendment by any power

on earth. The very notion of law which establishes man's relation

to God and man's relation to man as fixed and eternal, is repellent

to the modern mind, while the tendency to consider the law as made

for man and not man as made for the law, becomes more pro-

nounced. Nowadays, it is almost axiomatic that as man's circum-

stances change and shift, any law that remains fixed works harm

rather than good, and a law that does harm to human life cannot be

a just law.

These trends of social and intellectual development contribute to

the solvent effect which the modern ethical outlook has upon the

traditional conception of the Jewish way of life. To that may be

added, also, the circumstance that the ritual observances are in

theory, as in practice, ranked on a par with the civil laws and ethical

principles. Jewish tradition, the preaching of the Prophets notwith-

standing, deprecated the tendency to attach more importance to

some miswot than to others. "Be as careful in the performance of

a light miswah as in the performance of a rigorous miswah, because

thou knowest not what the reward of the different miswot is."
*

Judah Ha-Levi considers the religious practices as the purpose to

which the ethical duties are the means." The average layman who
adheres to traditionalism finds it difficult, from the Jewish stand-

point, to attach as much significance to the ethical as to the ritual

miswot. The latter seem to him to be a truer criterion of Jewishness.
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Such evaluation of conduct offends the modern conception of

ethical values. Though we cannot deny a certain moral significance

to ritual practices, especially if they be given a symbolic interpreta-

tion, such duties as speaking the truth, giving honest weights and

measures, and treating the stranger kindly, cannot be placed on the

same level of importance as the prohibition of sowing mixed seeds

or of wearing linen mixed with wool. Social well-being has come

to be the highest criterion by which we have learned to appraise

any duty.

This, in sum, is the nature of the intellectual challenge which the

ideology of the modern world offers to the traditional values of

Judaism.



B. THE FACTORS OF CONSERVATION

CHAPTER V

INHERENT FACTORS OF CONSERVATION

The inner momentum evolved by the Jewish past—Tendencies and activities which
hold promise of a Jewish future— i. The tendency to aggregation—2. The strong

sentiment against intermarriage—3. Jewish communal centers

—

4. Religious activities

—

5. Jewish education—6. Philanthropic activities—7. Cultural activities—8. The upbuild-

ing of Palestine—9. Jewish Secular-Nationalist movement— 10. Fraternal organizations.

If Jewish life were completely unresponsive to the various forces

that are undermining it, and made no effort to resist them, its end

would be within sight. But this is far from being the case. The

Jewish people has been unconsciously generating, during the cen-

turies of oppression, new energies and spiritual potencies, and these

are now coming into play. The very forces of destruction are over-

reaching themselves and producing the most unexpected results.

Besides, there are many incalculable resources which a living being,

individual or collective, has a way of falling back upon in a time of

stress. These must now be fully explored and turned to account, if

Judaism is to survive.

Although the primary cohesive force which held the Jewish

people together—the traditional conception of other-worldly salva-

tion—has practically become inoperative, there has developed in

the course of the centuries of living, thinking and suffering together,

a secondary cohesive force which manifests itself in the will to main-

tain and perpetuate Jewish life as something desirable in and for

itself. It is a law of human nature that, when people are engaged in

a common enterprise for any length of time, they develop a mutual

attachment which persists, no matter what becomes of the enterprise.

The highly intensive unity fostered by the Jews themselves and re-

enforced by the persecutions they endured during the last twenty

centuries, has caused Jewish life to evolve a momentum of its own.

So powerful is this momentum with a great many Jews that the

47
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motive of earning a share in the world to come no longer seems to

be essential to Jewish loyalty. In fact, the majority of Jews seem

to have completely forgotten that it was the belief in exclusive

eligibility for salvation that formerly held their people together.

This momentum has given rise to institutions, undertakings and

commitments, and these in turn have augmented the force of the

momentum.

The mere fact that within the last century (1830-1930) the

population of world-Jewry has increased fivefold, should be suf-

ficient to make one pause before engaging in prophecies as to the

ultimate outcome of the present crisis. The chances of Judaism sur-

viving in America are augmented by the very increase in the Jewish

population, irrespective of locality, since the presence of Jews any-

where in the world is likely at one time or another to be an object

of consciousness to Jews everywhere else. But the chief factor upon

which we may count for survival of Jewish life in America is of

course the large influx of Jews, which has taken place within the

last quarter of a century. In 1907 the Jews in America numbered

1,776,885; in 1927, they numbered 4,228,029.^ Even if we confine

ourselves to the consideration of communal endeavor in American

Jewry, we become convinced that the will-to-live as Jews is far

from succumbing to the forces assailing it. During the decade of

191 6-192 5, the number of Jewish organizations nation-wide in scope

almost doubled. Expenditures for Jewish philanthropy which

totalled $1,686,213 in 1916, reached the sum of $11,234,755 in

1925.' The will to Jewish life is evolving new means of self-

preservation. It is finding expression in a number of movements

and institutions which, if permitted to attain clarity of purpose and

an understanding of realities, might enable American Jewry to

emerge from the present crisis not merely unscathed, but revivified.

Much of the pessimism about American-Jewish life is due to its

low visibility. An effective antidote is a survey of the present

tendencies and activities which make for the conservation of Jewish

life. Some of these tendencies and activities, when itemized, may
appear to overlap. Each of them is sufficiently important a contribu-

tion to the preservation of Jewish life in this country to deserve

emphasis. They may be listed as follows:

'i
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I. The tendency to aggregation^ The majority of the Jews in

this country live in a few of the largest cities. In those cities they

reside in such close proximity to one another as to render entire

neighborhoods distinctively Jewish, This is true not only of the first

generation of immigrant Jews, but even of their children. This

tendency is not the result of any deliberate purpose or plan. It is

due in part to momentum,* and in part to concern for the future of

Judaism.

Aside from the historic reason that the Jew has been constantly driven

off the soil and has been prevented for centuries from owning and cultivat-

ing land, writes Mordecai Sokes, additional deterring factors are dis-

cussed frankly in the editorial columns of the Yiddish Press. One of the

causes of the reluctance of Jewish parents to settle upon the farm has been

the lack of adequate educational facilities—both general and Jewish—for

the young children in the sparsely populated agricultural sections, as well

as the limited opportunities for social intercourse for the young men and

women. This lack of spiritual anchorage has prevented those Jews who are

anxious to continue Jewish life and who are deeply concerned about the

education of their children from carrying into effect their desire to settle

upon the land."

It is natural for immigrants to seek out in the new country those

with whom they have most in common. Hence, large cities have

their little Italys or little Polands. The Jews who have immigrated

to this country have had even less in common with the general popu-

lation, and are likely to experience greater difficulty in being

accepted by the community than the non-Jewish immigrants. This

accounts for the greater persistence with which Jews keep in close

proximity to one another. Jews themselves are not altogether happy

about it, and often express themselves as deeply concerned over

what they consider the continuation of the Old World ghetto life.

But whether the fact that Jews gravitate to the larger cities and to

particular neighborhoods in those cities meets, or does not meet, with

the approval of those who mold Jewish opinion, the consequences

of that fact for the continuation of Judaism cannot be disregarded.

The inevitable and frequent contact of Jew with Jew, which comes

out of living in the same neighborhood, must lead to the intensifica-

tion of Jewish life, since it gives rise to institutions and organiza-

tions which inevitably reenforce whatever like-mindedness the Jews

brought with them.
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2. The sentiment against intermarriage. '^ Jewish life may be

said to owe its conservation chiefly to a deeply ingrained mental

and emotional resistance to marriages between Jews and Gentiles.

This sentiment, like most of what goes into the complex of Jewish

living, is the product of centuries of habituation, and is therefore

charged with a high degree of emotionalism. But unlike many other

factors that make for the continuance of Jewish life, it is delib-

erately fostered with the avowed purpose of preventing the Jews

from disappearing.' It is the one sentiment which may be said to

form the common denominator of all Jews who have not definitely

made up their minds to break with the Jewish people. Even those

who have abandoned all Jewish religious beliefs and observances

think twice before they give their sanction to intermarriage. Though

not condemned as vehemently as apostasy, intermarriage is regarded

as equivalent in a measure to deserting the Jewish people. The fact

that the Jews are the immigrant group among whom the resistance

to intermarriage is greatest indicates that that sentiment stems from

a determined will to survive as Jews.

The last statement, however, must be qualified by what we

know of the specific reasons which frequently restrain Jewish young

people from marrying Gentiles. What leads them to make the sacri-

fice is not regard for the future of the Jewish people but loyalty to

their family. The fear of rendering their parents unhappy is often

the chief deterrent. Such loyalty is a phase of a type of family

cohesion and devotion distinctive of the Jewish people. An intense

family loyalty is characteristic of persecuted peoples. The family

alone affords the refuge to which the individual can resort from the

ill-treatment at the hands of a hostile world. The interest which

Jewish parents display in the welfare of their children is scarcely

equalled by parents of any other group. It is true that family life

among Jews shows the effects of migrations and of the industrial

revolution, but by no means to the same degree as the family life

of other peoples. "The migration of Jews," writes Israel Cohen,

"has a distinctive character of its own. . . . Among Jews it is not

young or individual or male members of the family who emigrate, but

entire families." ' In the process of adjustment to the American

environment, there is a marked tendency on the part of parents and

children to accommodate themselves to one another's ways and
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ideas.' The affectional and protective functions have survived the

disintegration of the economic, educational and recreational func-

tions in the case of the Jewish family.'"

Consequently, the majority of the younger generation are likely

to yield to the sentiments of their elders, even in so personal a

matter as marriage, especially when the sentiment against marriage

with non-Jews is so deeply charged with emotion. Thus Jewish

group life is bound to continue for a long time, long after its specific

values and aims have become rather vague in the minds of the indi-

vidual men and women identified with it.'' Some time ago, an

inquiry was conducted among fifty prominent Jewish social workers

to ascertain their attitude toward problems of intermarriage, which

arose in the course of their ministrations. Of the forty-four who
replied, thirty-seven maintained that whether intermarriage be or

be not desirable from the standpoint of good social work, it is con-

trary to the policy of the community and to the spirit of Jewish

communal work, and therefore should not be encouraged. Only six

ventured the opinion that they would be governed in their attitude

entirely by the circumstances in each individual case.'*

3. Jewish communal centers. However, if the only obstacle in

the way of intermarriage with non-Jews were loyalty to parents, the

Jews would disappear in this country in the course of two or three

generations. Those in whom the will-to-live as Jews still pulsates

vigorously clearly realize the inevitability of this outcome, unless

some effective means be forthwith evolved that will check the in-

crease of intermarriage. This is how the Jewish center, or Jewish

communal center, a type of institution which is the unique creation

of American Jewry in its struggle to survive, has come into being.

Before 19 18, the very term "Jewish center" as applied to a local

institution was scarcely known in the vocabulary of Jewish life.

Since then, Jewish centers have been springing up in every important

Jewish community. The survey made in 1927 showed that every one

of the eleven communities numbering 50,000 Jews or more possessed

such organizations. Of the twelve communities numbering between

20,000 and 50,000, ten had Jewish centers, and of the thirty-three

communities numbering 8,000 to 20,000, twenty-three had Jewish

centers. Even communities with only 500 Jews have established
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such institutions. In 1930, the Jewish Welfare Board included 308

constituent organizations which for the most part maintained com-

munal centers. In 1929, twelve new centers were dedicated, and in

1930 eight new centers were in process of construction. These

institutions then ministered to a membership of over 300,000. Over

$100,000 was being spent on Jewish center publications which not

only publicized various activities, but helped to make the center indis-

pensable to Jewish living. All this activity was developed within

little more than a decade.

A phenomenon such as this calls for explanation. Some deep-

seated emotional spring must have been tapped to have made pos-

sible such an expenditure of resources and energy. Was it a stirring

religious ideal, or a new enthusiasm for the conservation of Jewish

values that has generated this prodigious activity?

The Jewish communal center appears at first sight to be merely

a Jewish replica of what is known in America as the institutional

church. This might, indeed, be said of the temple houses estab-

lished by the largest Reformist congregations in this country about

a quarter of a century ago. But those institutions cannot be regarded

as the forerunners of the Jewish center, since the impulse behind

them was mainly philanthropic. The well-to-do members wanted to

supply the Jewish poor with facilities for social and intellectual

activities. But they would as soon consider making use of those

facilities for themselves as they would consider resorting to the home

for the aged, which they also supported.

It is likewise erroneous to trace an historical connection between

the communal center and the movement to establish Young Men's

Hebrew Associations. The first organization which bore the name

Y.M.H.A. was founded in 1874 by a group of young men who felt

that they would be more at ease socially among their own people

than among Gentiles, who generally showed little warmth in their

social intercourse with Jews. The purposes of the organization as

formulated in that year do not even contain the word "Jewish" or

"Hebrew." All that it aimed to do was of a general cultural charac-

ter, such as establishing reading-rooms, giving lectures on scientific,

historical and literary topics, holding debates, and securing employ-

ment for members." Not even as late as 1900, when the New York

Y.M.H.A. issued a call to a number of similar institutions, do we
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discern an interest in the furtherance of Jewish life. The purpose

of cooperation among them was stated as being "in order that they

may be bound together in a great common cause of philanthropy

and education throughout the Union such as the various Y.M.C.A.'s

are" (sicl)'* By 191 1, a change takes place, and we hear faint

sounds of an awakening Jewishness in those institutions.

There seems to be growing sentiment, reported an eye-witness of

what was then taking place, in favor of specifically Jewish centers, but

in a great number of instances the non-sectarian character is strongly

emphasized and the mention of anj^hing Jewish is carefully avoided. A
striking exception in this respect presents itself in the Chicago Hebrew
Institute, which boldly announced that it is Jewish and American ; its pur-

pose is to blend the strong individuality of the Jew with the noble features

of the American, to help him become an American Jew."

When in 19 13 there was formed the Council of the Y.M.H.A.

and Kindred Associations, the purpose announced was "to make of

their members better Jews, and therefore better citizens."

The growing emphasis on Jewishness in these social institutions

was due entirely to the fact that those who had immigrated from

eastern Europe since 1881, or their children, had become suffi-

ciently Americanized by the middle of the first decade in this coun-

try to look for something else than Americanization. There awoke

in them the desire to reorient themselves as Jews. During the

second decade this emphasis was further intensified. In 191 7, the

New York Y.M.H.A., which set the tone for the other organizations

of similar character throughout the country, had its membership

cards bear the following motto: "The aim of the 'Y' is to develop

among Jewish men Jewish consciousness as a means to the highest

type of spiritual life."'* By 1922, when the Y.M.H.A. and Kindred

Associations was absorbed by the Jewish Welfare Board, which had

its origin in the large funds provided by the war department during

the war years, Jewishness became the keynote of all the speeches

and resolutions at all conventions of the Welfare Board workers.'"

It was about this time that Jewish sentiment had become defi-

nitely crystallized in demanding the type of Jewish institution which

is deliberately dedicated to the furtherance of Jewish life. Just what

it was that caused this Jewish demand for genuinely Jewish centers

is nowhere clearly indicated. The truth is that the large body of
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immigrant Jews had come to sense danger of complete absorp-

tion by the dominant majority. There began to be felt the

need for something that would forestall the increase of intermarriage

with non-Jews. A purpose of this kind does not lend itself to pub-

licity; it therefore does not figure in the literature which sets forth

the aims of the communal center. But that purpose becomes appar-

ent to anyone who comes in direct contact with those who are

active in the establishment and maintenance of these institutions.

The communal center as it now exists '* aims to be affirmatively

Jewish without committing itself to any specific type of Jewish

religion. It strives to unite on an equal plane all types of Jews,

Orthodox, Reformist and Conservative, believers and non-believers,

Zionists and non-Zionists, the recent immigrant as well as the Amer-

icanized Jew. While it seeks to avert all controversies, it does not

want to be colorless or coldly neutral in matters of Jewish interest.

It tries to minister to all the legitimate social and recreational needs

of the Jew, and to call forth and meet his higher cultural needs.

It offers the best that can be obtained in education, music, art and

literature, and even makes provision for dances, banquets and enter-

tainments. Its avowed aim is to furnish a common meeting ground

for all the Jews of the community and maintain those activities

which would contribute to their welfare and development and to the

strengthening of their Jewish consciousness as a constructive force

in American life.'* This aim renders the Jewish center the most

constructive measure recently devised against the menace that faces

Jewish life—intermarriage with Gentiles who refuse to accept

Judaism.

4. Religious activities. In spite of the inroads of secularism,

religion not only continues to function among Jews, but is regarded

by some as the only justification for the preservation of Jewish life.

The effectiveness of religion in maintaining Jewish solidarity can be

measured (a) by the extent to which religion is the basis of organiza-

tion, and (b) by the prevalence of those practices which are per-

formed in its name.

According to the survey published in the American Jewish Year
Book (1930) there were in 1927, 3,118 congregations in the United

States. Of these, 2,348 had their own buildings, with an equity of
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more than $100,000,000. The annual expenditure is given as $33,-

391,295. Associated with the congregation, as subdivisions of it,

are young people's societies, sisterhoods and brotherhoods, whose

purpose is to supply the membership more frequent opportunity for

social contact than mere worship offers. Yet, if it were not for

worship, these auxiliary societies would not have come into being.

Out of 912 Jewish youth societies, 401, or nearly forty-four percent,

were affiliated with congregations. While the overwhelming majority

of these societies are organized chiefly for social purposes, the initial

impulse comes from the congregation. Likewise, with the sisterhoods

and brotherhoods which conduct activities of a philanthropic and

cultural character, the fact that the congregational unit furnishes

the personnel and occasion for their functioning justifies us in re-

garding them as the product of Jewish religious activity.

A further development of organized religious life in American

Jewry is the combination of congregations into national organiza-

tions for the purpose of fostering religious activities that demand

material support on a large scale. The Union of American Hebrew

Congregations was organized in 1873, "to maintain the Hebrew

Union College, to promote religious instruction, and to encourage

the study of the tenets and history of Judaism." The Union of

Orthodox Congregations of America was organized in 1898 "to foster

the observance of the practices as prescribed by the Shulhan Aruk."

The United Synagogue of America was organized in 1913 "for the

promotion of traditional Judaism in America." Each of these

national organizations is engaged in bringing about the formation of

congregations of the type already affiliated with it, in the establish-

ment of schools that teach in accordance with its spirit, and in the

publication of literature that interprets Jewish religion from the

particular point of view officially recognized by it.

Congregational activities could not be carried on without spe-

cially qualified functionaries, such as rabbis, teachers and cantors.

Formerly, these functionaries received their training abroad, but

within the last fifty years the number of institutions engaged in

training rabbis and teachers has been on the increase. These func-

tionaries are formed into various associations for the purpose of

raising the standards, both material and professional, of their respec-

tive callings.
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The existence of Jewish religious organizations on so extensive

a scale implies the prevalence of religious observances which are

fostered by these organizations. As a rule, these religious customs

constitute the principal objective of congregational organization.

Chief among these is, of course, worship. Those who join congrega-

tions, as a rule, subscribe to the hitherto unquestioned assumption

that worship must be carried on by people in groups, and in a man-

ner prescribed, or at least largely determined, by tradition. It is

not necessary to discuss at this point the function of worship.

Suffice it to say that the average person who regards worship,

whether frequent or occasional, as a necessary part of his life, usually

joins a congregation, and worships by means of formulas of prayer

which have the sanction of tradition, or of some authoritative body.

Daily attendance at synagogue services is rare. It is at present

confined to a limited number of immigrant Jews and to those who

observe in the traditional manner the eleven months of mourning

for a deceased parent. Even Sabbath and holiday services are

sparsely attended. But Rosh ha-Shanah and Yom Kippur are still

observed by all Jews who have the least religious attachment to

Jewish life. The services on those days are far too complicated for

the untrained person to follow without guidance, and are, therefore,

unsuited for private devotion. Attendance at services on the holi-

days is so large that the established synagogues cannot accommodate

the worshippers, and additional places of worship have to be im-

provised. The crowded synagogues on High Holidays may be inter-

preted as an indication that, for those who are identified with Jew-

ish religious life, worship would normally be a frequent mode of

Jewish self-expression. It is only because they must yield to the

economic necessity of working on the Sabbath and holidays that

Jews cannot join in public worship on those days.

The turning points in the life of the individual have always been

invested with solemnity, and are signalized by the majority of Jews

in religious fashion. Circumcision is still largely practiced. The

bar misivah and confirmation ceremonies are used as means of for-

mally inducting the child into membership in the Jewish faith.

Marriages are consecrated by religious rites. Among the orthodox,

divorces granted by the state are not valid unless supplemented by

a divorce according to Jewish religious law. At funerals, Jewish
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religion finds expression even among those who are otherwise out

of touch with religious life. The rites of mourning, yakrzeit and

memorial services are observed in one form or another even by those

who have only a tenuous attachment to the Jewish religion."

Those who observe the dietary laws—and they no doubt con-

stitute a very substantial minority—render necessary the mainte-

nance of rabbis and supervisors and ritual slaughterers. With the

supervision of slaughter houses, butcher shops, restaurants and

dairies, and with the preparation of food for Passover diet, millions

of dollars are spent to observe the laws of kashrut. So important an

item is this that it constitutes the principal activity of the many
rabbis who have come to this country from abroad, and whose train-

ing is confined to the traditional discipline of the east-European

yeshibah.

A study was made of a large group of orthodox Jewish young

people, nearly 1,800 in number, to determine to what extent they

still adhered to the traditional customs, ceremonies and beliefs of

Jewish life. The results, which were published in 1929, are summed
up in the following statement:

While the young people studied are no longer strictly observant, they

have not abandoned any customs because of a desire to escape the Jewish

fold. Witness the observance of the fast on Yom Kippur, which could

very easily be avoided by unwilling people, or observance of the pro-

hibition of leaven on the Passover. . . . The young people feel positively

disposed toward and strongly attached to their people. They still keep

the large majority of the customs. They plan to join a synagogue, to

marry in accordance with the Jewish religious requirement, to perform the

proper ceremonies at childbirth and adolescence. Friday evening is a

general substitute for the Sabbath. . . . There is no unanimity, even in

the most deep-rooted customs, nor is there any indication that there will

be no further relaxation of observance. But there is a very significant

change of attitude from that of the past decade. Ten years ago a spirit of

antagonism to Jewish ceremonial observance was prevalent. Today the

active revolt against tradition has evidently subsided. ... At the present

time, the religious organization is in the ascendancy and the anti-religious

movement as an organized effort is losing ground.*'

5. Jewish education. Avowedly the major part of Jewish edu-

cational endeavor is carried on in the name of religion. We should

therefore class this endeavor with those which find expression in
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congregational organization. But were we to follow the popular

appraisal of Jewish education, we should disregard a very important

factor which operates in Jewish life, a factor which must be central

to any program which looks to a Jewish future. We see in the process

of Jewish education a great deal more than the desire to transmit to

the child certain religious habits and beliefs. It is essentially a

means of transmitting to the child the entire Jewish heritage, what-

ever that heritage may be. Before all else, the parent who gives his

child a Jewish training wants his child to grow up as a Jew. It is a

gross mistake to assume that being a Jew is solely a matter of

religion, and that in giving a Jewish training to one's child, one

qualifies him for a specific type of religion. These assumptions will

have to be corrected. The most casual examination of what the Jew-

ish child is being taught will show that religion proper forms but a

very small part of his studies. He learns for the most part language,

history, literature and current events. There is no systematic pres-

entation of the idea of God. The only element of instruction that

properly belongs to religion is that in prayers and ceremonies. But

these, the child acquires from his home environment rather than from

the school. We must also take into account a type of Jewish educa-

tion which is being fostered by a considerable group known as

Secular-Nationalist Jews. They conceive Jewish education as en-

tirely non-religious. For these reasons Jewish education should be

identified as a distinct item in the list of conserving influences in

Jewish life instead of being included among the religious activities.

It is not necessary to touch here upon the inadequacies of Jew-

ish educational endeavor. The important fact is that such endeavor

is made, and that it proceeds from a desire to conserve and develop

Jewish life. From the standpoint of commitment to Judaism, the

short-Hved attendance at a Hebrew school, or the mere preparation

for the bar miswak ceremony, may have a determining influence.

A commitment based upon so casual a contact with Jewish knowl-

edge may be a source of spiritual chaos, but we are not at present

concerned with the success or failure of Jewish education. The
question to be answered is whether or not Jews still feel the urge

of bringing up their children as Jews. This is why the fact that

within the last quarter of a century there has been a definite falling

off in the number of hours per week which Jewish children devote
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to their Jewish training is not so significant as the recent increases

in the number of Jewish schools, and of children attending them.''

The calculation that seventy-five percent of the Jewish child popula-

tion attend a Jewish school during some period of their elementary

school life is probably correct, though it is also true that only about

thirty percent of the child population between seven and fourteen

years of age are enrolled at any one time. It is estimated that the

annual budget for elementary Jewish education in the United States

is $6,000,000.

The tendency to lessen the number of hours of Jewish schooling

should not be attributed entirely to a growing indifference to the

child's Jewish training. The gradual encroachment upon the child's

time and energies by the secular school, and the distraction of inter-

ests which increase as the parents attain a larger competence, are

the main causes for the reduction of hours at the Jewish school.

Efforts are being made to raise the standard of admission to con-

firmation rites, to introduce methods that will render the studies

intrinsically interesting, and to get the state authorities to absolve

Jewish pupils from public school attendance one or two hours a

week in order that they might attend religious schools."

6. Philanthropic activities. The unifying aspect of each of the

factors of Jewish hfe thus far enumerated is liable to be neutralized

by some drawback. Segregation is apt to lead to cultural and spirit-

ual inbreeding, and is therefore deprecated by many a Jewish leader

who otherwise favors the fostering of Jewish individuality. The ban

against marriage with non-Jews is in itself merely negative. Both

religion and education certainly intensify Jewish consciousness, but

they also exercise a divisive influence, dividing Orthodox from Con-

servative, and both from the Reformists. Philanthropy, however,

seems to furnish a common denominator to all who want to be

identified as Jews.

It is not so easy to live down the odium usually associated with

"charity," which is often practiced to cover a multitude of social

sins. But, if philanthropy can really manage to be a form of service

performed in the spirit of social justice, with due regard for the

sensibilities of those who are to be helped, it may arouse a sense of

communal responsibility in those who practice it. Once a Jew recog-
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nizes in a practical form that he is bound by ties of service to other

Jews, Jewish life can no longer remain a matter of indifference to

him. A distinguished social worker has well described the effect of

philanthropy upon Jewish life.

Our charitable work, he says, has been one of the chief factors in

maintaining and strengthening the solidarity of the Jewish community. We
have no organized church. Each of our synagogues is a separate unit.

That which has most bound our people together has been our shoulder-to-

shoulder work in the cause of philanthropy. Our repeated charity drives

have been our great social events, using 'social' in the best and highest

sense of that word. They have developed among us feelings of affection

and comaraderie that have been more impelling perhaps than those

derived from any other source. The collateral by-products of our fund-

gathering efforts, whether they have manifested themselves in drives, or

otherwise, have had a stimulating effect on communal endeavor."

The number of Jewish organizations and institutions engaged in

philanthropic endeavor and social service, such as agencies for giv-

ing relief, providing family welfare, medical care, child care, care of

the aged, recreation, rehabilitation of the maladjusted, etc., is on

the increase, not to mention the vast sums which have been spent

for stricken Jewry in Europe and for Palestinian colonization. As

the agencies multiply, there arises the need for a unifying organiza-

tion such as "federation." These federations begin their career as

collecting agencies. In time they enlarge their scope and not only

take charge of campaigns and distribution of funds, but also become

"a community organization in the broadest sense of that term, en-

gaged in a great constructive community enterprise, aiming espe-

cially at the building of Jewish character and self-respect."" Fed-

erations are growing in number as well as in the complexity of their

activities. By 1926, in fifty-eight cities the greater number of

Jewish organizations engaged in relief and social work were feder-

ated. Their annual budget amounted to $13,537,000.''° By 1930, out

of a total of 168 Jewish communities in the United States, sixty-

nine had federations."'

It is only natural that as the work of Jewish philanthropy

advances, it should become more self-conscious as an integrating

factor of Jewish life. As early as 1908, social workers recom-

mended the inclusion of religious and educational activities in
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federation, and even made a plea for kashrut in the various

institutions connected with it." In more recent years the most

prominent executives in federation work have visioned far greater

possibilities for federation than have as yet been realized."* The

mere fact that social service tends to be carried on in a scientific

spirit leads to the recognition that the specific Jewish background of

the one to be helped must be reckoned with. The trained social

service worker will henceforth find that the more affirmative he will

be in his attitude toward Jewish life, the more effective will be his

activities. Whereas the Jewish social worker formerly took a nega-

tive attitude toward things Jewish, he now acquires in the course of

his training, and later expresses in practice and theory, a con-

structive outlook upon Jewish life as a whole. Had the question,

"Should community chests supersede Jewish federation?" been asked

in former years, the answer would have been in favor of community

chests, on the ground that they would forestall the tendency to em-

phasize Jewish individuality. Now that very reason is advanced

for not permitting federation to give way to the community chests.*'

This does not mean that federations refuse to engage in the philan-

thropic endeavor of the general community. All that it implies is

that, whenever Jewish federations have the opportunity of cooperat-

ing with non-Jewish public agencies, they see to it that the Jewish-

ness of the institutions affiliated with them shall not suffer through

such cooperation.

The campaign for funds to help east-European Jewry recover

from the effects of the war and to adjust itself to the new environ-

ment created by the post-war political and social changes have taught

the American Jews a practical lesson in Jewish world-solidarity.

They have shown that any doubt about the possibility of Jews act-

ing unitedly for a constructive purpose is unwarranted, and have

thus prepared the way for the united action which finds expression

in the establishment of a Jewish national home in Palestine.

7. Cultural activities. There is a tendency in certain quarters

to minimize the significance of the part played by cultural interests

other than religion in any program looking to a Jewish future. How
mistaken that tendency is becomes apparent when we take stock of

the non-religious cultural interests.
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a. The Jewish press.'" Periodicals published for Jews, and deal-

ing mainly with Jewish interests, appear in three languages, Yiddish,

English and Hebrew. In 1925 those published in Yiddish numbered

almost 700,000 readers, in English about 150,000 and in Hebrew

about 6,000. Although there were no Yiddish periodicals in this

country before 1871, their influence in conserving Jewish life must

be accounted as the most potent among non-religious cultural fac-

tors. One need not agree with Zhitlowsky, who maintains that

the Yiddish press has been the most effective means of conserving

Jewish life in America, but it is, no doubt, true that it has served

in keeping alive the Jewish consciousness of the non-religious, cosmo-

politan and radical labor elements among the Jews.

The principal Yiddish dailies are not merely newspapers in the

generally accepted sense, but also magazines. Much space is given

to signed articles which interpret current events, stories, literary

and dramatic criticism, essays on every phase of human life and

popular scientific articles. The varied activities of organized Jew-

ish life, Zionist, religious and secular, the problems of labor groups,

philanthropic agencies and cultural movements are discussed at

great length. Attention is focussed upon prominent Jewish person-

alities. In all of its features, the Jewish press deals not with local

but with world-Jewry. It is thus not only the medium of expres-

sion for all the tendencies that integrate and intensify Jewish life,

but is itself a powerful instrument for quickening Jewish conscious-

ness by supplying it with a rich and varied content.

The Anglo-Jewish press addresses itself for the most part to that

element of Jewry whose vernacular is English. Virtually all of these

periodicals are weeklies. The range of their interests is very much

more limited than that of the Yiddish press. In spite of their short-

comings, they undoubtedly exercise an influence in keeping alive the

Jewish consciousness of their readers. The few monthly and quar-

terly magazines are of greater value both in range of interest and in

quality of writing, but they have a much more limited circulation.

In recent years efforts have been made to utilize the radio for

specifically Jewish purposes. The broadcasting of Jewish music,

especially on festivals, of religious services, Yiddish lectures and

plays, and English lectures of Jewish interest, is coming to be recog-

nized as an important factor in fostering Jewish consciousness.
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b. Literature. Literature in a more permanent form than that

of the press, capable of keeping alive the Jewish consciousness and

strengthening Jewish solidarity, is not wanting in American-Jewish

life, although it is far from that standard in quality, or quantity of

output, which is commensurate with the needs of a minority group

seeking to maintain itself against overwhelming odds. As with the

press, so with the Jewish literary output; of the three languages

used, it is the Yiddish writing which ranks highest in the fields of

fiction, poetry, drama and essay writing. America has produced but

few literary works in Hebrew. Even in English, there has appeared

very little of genuine literary merit that sets forth the experiences

and problems of American-Jewish life. Hardly any Jewish literary

work in this country reflects the inner life or manners of a genera-

tion, or articulates some compelling human need. The chief reason,

no doubt, for the lack of such literature is that Jewish life has not

yet found itself.

That there is a need for a rich and varied literary food has been

sensed even by that section of American Jewry which is quite em-

phatic in its insistence upon religion as the only differentia of the

Jew. With an inconsistency which betrays a will-to-live as Jews in

more ways than their creed would seem to indicate, the Jewish

Publication Society has set on foot a movement to stimulate pro-

duction in English of literature of Jewish interest. That society

began auspiciously with the publication of a work like Zangwill's

Children of the Ghetto, but has not continued to elicit original

literary works of high merit because it has gradually shifted its aim

from that of fostering creative expression to "instructing the Jew

in his history, literature and tradition so as to produce a cultured

Jewry and a sympathetic public."'^ Nothwithstanding, it would be

amiss not to credit the society with actually helping to build up

Jewish life in a measure far beyond other agencies of a more con-

spicuous character. In having published annually a number of vol-

umes containing useful Jewish information, and having made pos-

sible the publication of a new authoritative translation of the Bible,

the Society has contributed to the fashioning of the American-Jewish

consciousness.

An outstanding achievement of American Jews is the publication

of the Jewish Encyclopedia in twelve volumes. It is the first sys-
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tematic attempt to collect in encyclopedic form the salient facts

and factors of Jewish life in the past and present.

c. The arts. With a Jewish milieu in this country still in its

formative stage, it is impossible to expect any notable achievements

in the fine arts; yet here and there one may descry unmistakable

signs of Jewish life seeking an outlet in painting, etching, sculpture,

architecture, music and drama. For the present, most of those quali-

fied to produce works of art animated by a Jewish spirit have been

nurtured in other than the American-Jewish milieu, but they are also

beginning to find patronage and an audience among the Jews of this

country. Synagogues are nowadays planned on architectural lines

that indicate a desire to develop esthetic individuality. In some of

the community centers, an attempt is made to establish Jewish art

classes. A few art clubs have already been formed in some of the

larger cities, exhibitions have been arranged, and there are already

two associations whose purposes are to establish museums for greater

cooperation between Jewish artists and their public, and to bring

about a better cultural understanding and a more concerted effort

to beautify Jewish life. Many Jewish schools realize the im-

portance of creative effort as a means of cultivating in the child an

appreciation of that which is unique in Judaism, and are introducing

the teaching of Jewish arts and crafts. This spirit is penetrating the

home. Pictures on the wall, style of furniture and hangings, are

beginning to show evidences of an esthetic grasp of Jewish life.

The stage and dramatic art" have played an important role in

the maintenance of Jewish consciousness. So far, however, they

have thriven entirely on the cultural background of the Yiddish-

speaking immigrants in this country. With the disappearance of that

background, the days of the Jewish theater seem numbered. Yet

it has put up a brave fight for existence in the face of the most

difficult odds. Realizing that it must compete with the native theater,

it seeks to attain a high level of artistry, and hopes to survive through

its effort to interpret Jewish life and lore to the rising generation of

American Jews. Its sponsors count upon the Jews ultimately com-

ing to regard the theater as an indispensable vehicle of their cul-

tural expression.

A less spectacular, though none the less courageous effort, is being

made by those who insist upon fostering Jewish music in American-
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Jewish life. In community centers and elsewhere, choral societies

have spontaneously arisen for the purpose of rendering programs of

Jewish music. Music contests have been staged by some of the

larger Jewish organizations. Of late there has been a very decided

attempt made in religious circles to have the musical part of the

service in the synagogue as Jewish in spirit as in content. Even the

idea of having talented Jewish musicians write special liturgical

music for the synagogue has already taken root. All this points

unmistakably to music as one of the cultural media in which Jewish

life in this country is expressing itself.

8. The upbuilding of Palestine. The activities which have thus

far been enumerated are not new in Jewish life. Religion, educa-

tion, philanthropy and cultural interests were never lacking. Their

continuance might simply mean that American Jewry still lives on

the momentum of the past, and is not producing any new means of

counteracting the various corroding forces of our environment.

But all doubts as to the emergence of new conserving influences

are dispelled when we take into account the growth of interest in

the upbuilding of Palestine. The Zionist movement in America arose,

for the most part, in response to a spiritual need keenly felt by those

who had been reared in orthodox Jewish homes, and to whom Juda-

ism as traditionally lived appeared inadequate and powerless to cope

with the challenge of contemporaneous life and belief. Without any

clear understanding of what was wrong with traditional Judaism, or

how Zionism could set it right, a number of Jewish young men,

feeling instinctively that a Jewish Palestine meant a complete

renascence of the Jewish spirit, established in 1897 the Zionist

Organization of America.

Within twenty years the Zionist movement had made such head-

way that its leaders were able to assume the functions of the Inter-

national Zionist Organization which the World War had disrupted."

When the War came to an end and the Jews were confronted with

the practical task of supplying the resources necessary for the re-

building of Palestine, the Zionist Organization conducted the

Keren Hayesod campaigns. During the years 192 0-1930, about

100,000 men and women contributed of their means to the various

Palestine funds. In spite of the stereotyped propaganda that was
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carried on in the various campaigns, important ideas and new values

undoubtedly found their way into the Jewish consciousness. Thanks

to the varied appeals that had to be made to obtain the vast sums

needed for the work in Palestine, Zionist propaganda has taught the

Jew to think in terms of world-Jewry, to appreciate his spiritual

heritage, to become aware of the perils that menace his spiritual

existence, and to hope and plan for his people's future. This was

accomplished chiefly through the periodical literature which was

subsidized by the Zionist Organization.

Of especial significance from an educational standpoint is the

extent to which the Zionist movement has reclaimed Jewish woman-

hood and Jewish youth for an interest not alone in the rebuilding of

Palestine, but in all matters Jewish. The Hadassah organization is

noted for its success in arousing thousands of American-Jewish

women to a sense of responsibility to the Jewish people, no less than

for its effective health work in Palestine. Young Judaea, established

in 1909, Junior Hadassah, and Avukah, established in 1925, have

rendered invaluable service in cultivating in American-Jewish youth

a loyalty to the Jewish people and its heritage.

Although the implications of the Zionist movement for American-

Jewish life have seldom been made fully articulate, and are hardly

grasped by the majority of those who have contributed to the various

funds, they have nevertheless colored the various Jewish activities

and have given them new purpose and content. If it were not for

the fructifying effect of the interest in the upbuilding of Palestine,

the work of the communal centers, synagogues, philanthropic and

educational institutions might have gone on, but it would have be-

come soulless and spiritless. As evidence of Zionism's power to

supply Jewish life with new inspiration and vigor, we might point

to the fact that Jews who had become totally alienated from Jewish

life have for the first time found themselves spiritually, and are giv-

ing the best of their thought and energy to the Palestinian movement.

Even a more convincing proof of the spiritual potency of the

movement is that the Reformists who, by virtue of their ideology,

have been definitely set against Palestine, are now beginning to

abandon that ideology, and are incorporating the upbuilding of

Palestine into their program for the Jewish future.** At their con-

ference in 1930, they voted to include the song, Ha-Tikwah, in the



INHERENT FACTORS OF CONSERVATION 67

Union Hymnal. The majority of the Reformists in this country

could not help discerning in the movement to upbuild a Jewish

national home in Palestine immense potentialities for the conserva-

tion of Judaism.

9. Jewish Secular-Nationalist Movement. In discussing the cul-

tural elements of Jewish life which contribute to its conservation,

we had occasion to refer to the large number of publications in

Yiddish and to the growth of the Yiddish theater. While the larger

portion of that cultural activity represents the momentum of the life

of east-European Jews before they emigrated to America, a consid-

erable share of that activity is due to the Secular-Nationalist move-

ment, which may be said to have been inaugurated at the confei;ence

which took place in Czernowitz in 1908. This is a movement which

aims to combat the assimilation of the Jewish people and its culture,

and to reconstruct that culture on purely secular lines, with Yiddish

as its language and with Socialism as its ideal.

This movement should not be confused with the cultural and

educational activities conducted by Yiddish-speaking groups which

have no other aim but that of spreading Socialist and Communist

propaganda among the Jewish workers. The spirit in which this

latter propaganda is conducted is avowedly hostile to the conserva-

tion of Jewish life. The Secular-Nationalists synthesize the Jewish

struggle for corporate existence with the so-called class struggle.

The left Socialist and Communist Jews use Yiddish cultural media

to carry on the so-called class struggle. To them, the Jewish national

existence is merely a phase of the capitalistic order which they

purpose to destroy.

With this distinction in mind, the Jewish Secular-Nationalist

movement may be included among the conserving influences in Jew-

ish life. It is headed by a distinguished group of eminent thinkers,

journalists, literateurs, playwrights, artists and scientists. It has a

definite philosophy of Jewish life, a philosophy that reckons with

the ideological, social and political realities of the day. It is reaching

out to increasing numbers of the working classes, who would other-

wise be rapidly lost to an affirmative Jewish life, and it imbues them

with the conscious purpose of remaining Jews by rendering their

life as Jews culturally satisfying and creative. In the short period
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of its existence there have been established a large number of cul-

tural groups dedicated to the furtherance of its aims. The most note-

worthy achievement is the translation of the movement into an edu-

cational program. At present Secular-Nationalist schools exist

wherever there are considerable numbers of recent immigrants.

These schools are conducted as supplementary to the public school

system, like most of the communal religious schools and those con-

ducted by the congregations.

This is the merest beginning of what the leaders of the move-

ment are planning to do. In 1928 there was established in this

country an organization known as the Yiddish Culture Society. It

aims to spread the Secular-Nationalist movement among the Jewish

masses, to establish schools, libraries and museums, to establish

agencies that make for a Yiddish environment, and to foster a fra-

ternal spirit among Yiddishists. This organization stands in active

relationship with all other Yiddish organizations in eastern Europe

which function in the same spirit. It seeks to cooperate especially

with the Yiddish Scientific Institute of Wilna, which is conducting

scientific research into the various phases of Jewish life,—social,

economic and cultural."

10. Fraternal organizations. The most striking illustration of

the potency of historic momentum as a conserving influence in Jew-

ish life is the widespread network of Jewish fraternal orders. These

fraternal organizations satisfy the need of the Jew for association

with his kind, regardless of religious views and affiliations. The very

spirit in which the oldest of them, the Independent Order of B'nai

B'rith, was conceived shows how Jewish life began to evolve new
forms of organization as soon as it found the old religious frame-

work unable to hold together all who wished to live as Jews. The
B'nai B'rith was founded in New York in 1843 by a number of

German Jews uniting "on a platform upon which all could stand

regardless of dogma and ceremonial custom. Political and religious

discussions were to be barred forever in order that harmony and

peace might be preserved in the deliberations of the Order."" Since

religion was thus excluded from the activities of the Order, and no

other cultural expression of Jewish character was either known or

recognized, there were only two other functions which might justify
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the existence of the Order, social and philanthropic. A common social

life among a group depends upon so many factors which are un-

stable in character, such as common background or financial status,

that the philanthropic outlet was bound to become the more con-

spicuous one for the activities of the Order. Orphan homes, free

employment bureaus, infirmaries and hospitals, homes for the aged,

immigrant schools, social service camps, and similar institutions are

maintained by the B'nai B'rith. Latterly, when the philanthropic

endeavor was found to duplicate the work carried on by local fed-

erations, it branched out into new fields with the establishment of

the Hillel Foundation whose purpose is to instil a Jewish spirit in

Jewish college students.

When new waves of immigration brought large numbers of Jews

from eastern Europe, they also found the synagogue unsatisfactory

as a medium of Jewish affiliation. They, therefore, formed fraternal

organizations very largely modeled after the B'nai B'rith. Soon

there emerged the Landsmanschajten, in which the common nativity

of the members or of their parents constituted the basis of affilia-

tion. Mutual aid in the form of sick and insurance benefits, free

loans, and similar activities figure more prominently in these more

recent fraternal orders and Landsmanschajten than in the B'nai

B'rith, though philanthropic undertakings and communal endeavor

in behalf of Jews in general are not wanting in their program.

A third class of fraternal organizations are those which are not

content with mere "consciousness of kind" as the basis of affiliation,

and accept some definite economic or social philosophy instead of a

religious creed as their platform. This is the case with organizations

like the Jewish National Workers' Alliance, and the Workmen's

Circle, The last-named categories of fraternal organizations differ

from the two preceding types in being for their members more than

a casual outlet for the desire to belong. Based upon a social phi-

losophy which recognizes the economic struggle for existence, these

organizations serve their members by voicing their economic needs

and protecting them from actual or alleged exploitation. In addi-

tion, they provide opportunities for the cultural growth of their

members, and for the children of those members a schooling in

cultural and social values which they consider essential and which

are not obtained in the public schools."



CHAPTER VI

ENVIRONMENTAL FACTORS OF CONSERVATION

I. Anti-Semitism: a new type of Jew-hatred—Anti-Semitism directed at economic
integration of the Jew—The Jewish renascence a reaction to anti-Semitism— 2. Catholi-

cism—The position of the CathoHcs in the body politic analogous to that of the Jews
—Cultural homogeneity which would crowd out Jewish life prevented by Catholicism.

I. ANTI-SEMITISM

The forces that make for the conservation of Jewish life are not

limited to those which arise from the momentum inherent in the

Jewish people. They are to be found also in the environment outside

of the Jewish people. The greatest of these is anti-Semitism. This

may sound paradoxical, yet it is no more paradoxical than the asser-

tion that the inclemencies of nature which seem bent upon the

destruction of man have forced him to develop the very means of

his life. Those who are constitutionally frail succumb to the many
natural dangers that lurk in the most normal environment. Like-

wise, Jews who are too remote from Jewish life to see anything in

it but ^ burden, who have never experienced the magnetism of its

memories and ideals, or who are physically or morally too weak to

endure the struggle for existence, or the severer struggle for comfort

and position, find it too difficult to bear the brunt of anti-Semitism.

They try to denj'^ or hide their Jewish origin. Many of them, find-

ing themselves driven to the wall, realize that they will save their

self-respect by abandoning the attempt to play the Gentile, so they

return to Judaism in the hope of finding in it a spiritual haven.

To understand the cause of their return to Judaism, we have to

take into account the new type of Jew-hatred which has developed

within the last century. There have been many species of Jew-

hatred, of which anti-Semitism is the last and most virulent. From
the days of Apion down to modern times, the Jew was hated because

he insisted upon remaining separate. However, as soon as he gave up

his separatism and was willing to share all the interests, purposes

and enjoyments of his neighbors, he was accepted by them.

70
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The ancient Greeks and Romans resented the separatism of the

Jew. They interpreted it as due to pride and a feehng of superiority.

The ill will that prevailed against the Jews would, no doubt, have

subsided had they mingled freely with their neighbors and partici-

pated in their feasts, games and sacrifices. In the Middle Ages, too,

if the Jews had accepted the dominant faith, whether Christian or

Mohammedan, they would have been accepted by their neighbors on

a basis of equality. During the first decades of the emancipation

in Austria and Russia, the governments made strenuous efforts to

have the Jews surrender their distinctive language, habits and cus-

toms in the hope of rendering them eligible for unrestricted amal-

gamation with the Christian population. They even invited Jewish

scholars to help them in the process of dejudaizing the Jews. Chris-

tian liberal thinkers and scholars continually urged the Jews to

remove the last obstacle to their complete fusion with the general

population—their religion.' Anti-Semitism, on the other hand, re-

sents nothing so much in the Jew as his striving to become like the

Gentile. It may forgive the Jew who makes no pretense at being

anything else than a Jew," though it has no compunctions whatever

about destroying him. But its bitterest denunciations fall upon the

heads of those Jews who have succeeded in eliminating from their

lives the last vestige of whatever is distinctively Jewish.

The old form of Jew-hatred was associated with the assumption

that it was within the power of the Jew to redeem himself and

become a worthy member of society; he needed only to repudi-

ate that which made him different from his neighbors. It was

taken for granted that he could easily divest himself of the traits,

customs and beliefs that made him a Jew. The very intensity of the

ill will against him was due to what his neighbors considered as sheer

stubbornness on his part in refusing to perform the rite, or say the

word that might have freed him of his Jewishness. Anti-Semitism
'

takes an entirely different attitude toward the Jew. It regards him

as irredeemable. His origin has condemned him to an inferiority

which no effort on his part can possibly alter. The slogan of modern

anti-Semitism is "Was der Jude glaubt ist einerlei, in der Rasse liegt

die Schwcinerei." He should be prevented, warns anti-Semitism,

from becoming outwardly like the Gentile, otherwise he is certain to

break into Gentile society and taint it with the poison of his inferior
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social and spiritual qualities. He should be quarantined, otherwise

he is sure to corrupt the politics, the religion, the commerce, the

press, and the arts of the country. Since, however, he refuses to be

quarantined, there is only one remedy, extermination.

This volte-face of Jew-hatred, from persecution of the Jew be-

cause he refused to be like his neighbor to persecution of him be-

cause he insists upon being like his neighbor, is due entirely to

the new political and civic status granted him by the emancipation,

and to his desire to avail himself of that status* As long as Jews

had to remain aliens because political and civic rights were accorded

only to those who professed the religion of the state, the prejudice

against them was principally psychological. They were excluded

from the craft guilds and the marts so that they did not have the

chance to offer serious competition to the general population. Those

among them who succeeded in amassing considerable wealth

through money-lending performed a much needed service, since

Christians were not permitted by the law of the church to lend

money on interest. Kings, nobles and potentates of the church found

Jewish money-lenders helpful in financing their political schemes

and afforded them a measure of protection against the violence of

the mobs. Undoubtedly, the hope of plunder or the desire to be

exempted from payment moved both rulers and mob to pogromize

the Jews. Nevertheless, had the Jews given the slightest indication

of accepting the dominant faith—which was the only way they could

become identified with the majority—they would not have been

molested.

When, with the granting of civic and political rights, Jews entered

into competition for economic goods and services with their non-

Jewish neighbors, the prejudice against them took on the form of

that hatred which the interloper or the poacher provokes. That

prejudice is no longer "the dislike of the unlike." It is the dislike

of the uninvited stranger who makes himself at home, of the one

who, without any warrant, asserts his claim upon a share of the

necessities and luxuries of life on an equal footing with his masters

and superiors, and by dint of cleverness succeeds in getting more

than what they think he has a right to.

Anti-Semitism owes its existence mainly to the circumstance that

the Jew insists upon taking the emancipation seriously and assum-
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ing that he has a right to avail himself of every opportunity for

economic and social advancement that inheres in the life of his

country, equally with all other citizens. In the expositions of anti-

Semitism featured in the German newspapers after the Nazi regime

had begun to declass the Jews, Wilhelm Stapel, an anti-Semite of

the intellectual tj^je, maintained that "where the Jew disregards and

transgresses the boundaries that separate him from the non-Jews

—

that is the point at which anti-Semitism comes into being.'"

To make sure that their bid for opportunity will, so to say, be

considered, some Jews make every possible effort to delete all traces

of differences between themselves and their Gentile competitors.

But there is the rub. By eliminating every trace of Jewishness from

their lives, they are in a position to compete with the Gentile

on a plane of equality. In the mind of the anti-Semite this

renders the assimilated Jew, the Jew who changes his name, denies

his origin, and wants to push his way into Gentile society, a menace

to the rest of the population. In a survey entitled, Jewish Handi-

caps in the Employment Market, based on a careful study of the

facts, the writer comes to the conclusion that "dislike [of Jews in

America] springs from too rapid an adaptation of the Jewish

immigrant and his children to American life."'

In the struggle in which human beings engage for economic

opportunity, all available means are used to eliminate as many rivals

as possible. The principal reason advanced in the process of elimina-

tion is that the rival, not having enough in common with the majority

of those who are entered in the competition, is an interloper.

Formerly, a difference in religion was sufficient to exclude anyone

from the right of competing as an equal. With the increase of

religious divisions to such an extent that insistence upon conformity

is no longer practicable, and with religion in general in a state of

eclipse among large numbers of people, excuses based on other than

religious grounds are utilized to keep out possible competitors.*

National and race divisions now supply the main stock argu-

ments against those whose goods and services are to be kept out of

the market. Pseudo-scientific racial theories have been elaborated,

the dangers of contamination of racial stock by lower human breeds

have been luridly depicted, and the protection of national welfare

and prosperity against the incursions of "foreigners" who, it is
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alleged, can never be thoroughly and completely assimilated is being

preached as the foremost patriotic duty of the citizen.

The Jew of the Consensus, says Oswald Spengler, follows the his-

tory of the present (which is nothing but that of the Faustian Civilization

spread over continents and oceans) with the fundamental feelings of

Magian mankind, even when he himself is firmly convinced of the Western

character of his thought. . . . The word 'international,' whether it be

coupled with socialism, pacifism or capitalism, can excite him to enthu-

siasm, but what he hears in that word is the essence of his landless and

boundless Consensus. . . . Even when the force of the Consensus in him

is broken and the life of his host-people exercises an outward attraction

upon him to the point of an induced patriotism, yet the party that he sup-

ports is always that of which the aims are most nearly comparable with

the Magian essence. ... If there is inward relationship, a man affirms

even where he destroys; if inward alienness, his effect is negative even

where his desire is to be constructive."

In an atmosphere such as this, it is to be expected that the Jews

would present a shining mark for attack. In his play Loyalties,

in which anti-Semitism figures as the cause of inner conflict in some

of the characters, John Galsworthy gets at the heart of the matter

when he attributes anti-Semitism in the Gentile girl to group loyalty

and in the Gentile grocer to economic envy. "I know lots of Jews,

and I rather like little Ferdie," says the girl. "But when it comes

to the point—they all stick together; why shouldn't we? It's in the

blood. . . . Prejudices—or are they loyalties—I don't knov>^—criss-

cross—we all cut each other's throats from the best of motives."

The English grocer of the lower middle class puts it thus: "To
tell you the truth I don't like—well not to put too fine a point on

it
—

'ebrews. They work harder, they're more sober, they're honest,

and they're everywhere. I've nothing against them—but the fact

is—they get on so."

Anti-Semitism in America has not that self-consciousness and

systematic pursuit of its aims which it has attained in Germany,

the motherland of modern Jew-hatred. But there can be no doubt

that it is growing in extent and intensity. This is due to the process

of urbanization which is going on apace in this country. As the

young people who were brought up on the farms crowd into the

cities, the competition for the available economic opportunities is
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bound to become keener. "Who are these Jews that their presence

should retard the absorption of the rural population?" is the question

which then occurs to the mind of the non-Jew. Thus begins the

silent boycott which is crowding out Jews not only from the eco-

nomic but also from the cultural life of the country.

Anyone who is familiar with economic realities is aware that

nothing can be more shortsighted than the assumption that the inter-

ests of the majority are best served by depriving the minority of

economic equality. When the minority is industrious and given to

a high standard of living, the less it is restricted in its economic

development the greater the benefit which ultimately accrues to the

majority. But very few are inclined to go to the trouble of exposing

the economic fallacy of anti-Semitism. So long as that fallacy pre-

vails, it will neutralize the various efforts on the part of well-mean-

ing Christians to bring about good will between Jews and Christians.

Those efforts proceed from the assumption that the prejudice against

Jews is due to wrong notions about the religion or the character of

the Jew, To be sure, all kinds of prejudices are exploited to the

utmost in the boycott that is waged against the Jew. The good-

will work may help somewhat toward exposing many of the lies and

slanders against the Jew that still form part of the Christian psy-

chology, but the underlying cause of economic and social discrimina-

tion will continue to operate.

It is because Jew-hatred has taken in our day the new direction

of preventing the Jew from becoming Gentilized that it has focussed

its attack chiefly against the one thing in the Jew which he cannot

possibly alter, namely, his ancestry. Bent upon frustrating the

efforts of the Jews to hide their identity, the anti-Semite displays

an uncanny sense for detecting the least trace of Jewishness in one

of Jewish descent. He notes the nervous interest anyone who is of

Jewish descent takes in his ancestral people, however little he may
have to do with its life and religion. He observes in him a secret pref-

erence for Jewish associations, for pride in Jewish achievements,

and a sensitiveness to discrimination against Jews. Such symptoms

are enough to prove to the mind of the anti-Semite that the remotest

descendant of Jews always keeps in touch and conspires with mem-
bers of the Jewish people to advance its fortune and prestige at the
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expense of the Gentile population. It is this mania for persecuting

the assimilated Jew to the tenth generation that has made a failure

of Jewish assimilation.

The inevitable consequence of being confronted by an enemy

who will give no quarter is to put up a much braver fight for exist-

ence than when confronted by one who proposes terms of surrender.

As the Jews begin to realize that anti-Semitism will be satisfied with

nothing less than their extermination, they exhibit qualities of hero-

ism which they have never shown before. Modern anti-Semitism has,

no doubt, served as the chief stimulus to the renascence of the Jewish

spirit, which is evident in the movement to establish a Jewish na-

tional home, in the renewal of the Hebrew language and literature,

and in the herculean efforts to reconstruct the shattered Jewish

communities. These manifestations of renascence generate new val-

ues and meanings for the whole complex of activities and institu-

tions which are for the most part being maintained by the momentum
of the past. Jews gifted with creative powers, who had abandoned

their people, are returning like prodigal sons, and devote at least a

portion of their gifts to the replenishment of Israel's spiritual

resources.

It is altogether beside the point to disparage the present-day

Jewish renascence on the ground that it is largely the reaction to

anti-Semitism. All growth and development result from the struggle

with a hostile environment. Whatever differentiates man from

the subhuman—intelligence, memory, self-consciousness—owes its

existence to forces that threatened his destruction. The mind func-

tions most intensely when it has to extricate itself from intolerable

conditions. When the Jew displays a more concentrated social

energy and a finer spirituality as a defense against the dangers of

demoralization to which anti-Semitism exposes him, no one will hold

it against him that he makes a virtue of necessity and is impelled

to rise to new heights of spiritual achievement because of the threat

of annihilation.

2. CATHOLICISM

A second environmental factor which indirectly yet effectively

makes for the conservation of Jewish life in America is the presence

in the body politic of a large and powerful group that insists upon
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remaining unassimilable. The Catholics constitute a minority of the

American people, but a minority too large, too well organized and

too safely intrenched to have any apprehension about succumbing

to attrition by the majority.

To understand how the presence of this large group in the body

politic affects the future of the Jewish people in America, it is neces-

sary to recall that the tendency of national democracy to break down

group distinctions is a challenge to Jewish life. Against this tendency

the various national groups like the Irish, Germans, Italians hold

out for a short time, but within a generation or two they are absorbed

in the rest of the population.

Certain Jewish writers have included the Jews in a plea for the

conservation of national minority groups.* They seem to overlook

the fact that the Jewish group varies fundamentally from the

minority groups in regard to the inherent forces which help to con-

serve it and in regard to its relationship to its parent people. The

other minority groups lack the interdict against intermarriage;

they are bound, therefore, to be absorbed by the rest of the popula-

tion within a generation or two. Furthermore, in case of war, the

parent peoples of the other minority groups may at any time become

the enemies of America. Potentially, therefore, they are always

subject to a conflict of loyalties. No such contingency can arise

between the parent people of the Jews and the American nation.

Even the potentiality of a conflict of loyalties is wanting in the case

of the Jewish group.

If we want to find in any other group a situation more nearly

parallel to that of the Jews, we have to look to the Catholics. The

Catholics have, of course, an incomparably stronger bond of unity

which is re-enforced by all the prestige, authority and skill in organ-

ization and education characteristic of the church of Rome. They

still operate with a powerfully cohesive force, a force whose decline

in Jewish life has created the present problem of Judaism. The

belief in other-worldly salvation and in its availability exclusively

to adherents of the church, functions just as vigorously among the

Catholics today as before the Protestant revolt. Notwithstanding,

there are latent cohesive energies in Jewish life which make up for

the lack of homogeneity and for the absence of that authority which

is wielded by the Catholic church.
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The presence of so powerful a minority as the Catholics in the

body of the American people has its repercussion upon Jewish life.

Their homogeneity and habits of obedience to their ecclesiastical

superiors arouse apprehensions in the minds of the Protestants that

they might get control of the political institutions. These apprehen-

sions help to keep the Protestants more militant than they would

otherwise be. Thanks to this militancy, as well as to the power and

influence of American Catholicism, American civilization is long

destined to remain aggressively Christian, despite the efforts of

certain modernists to evolve an American civilization that shall be

non-Christian. The Catholics do not hesitate, both in theory, and

to a large extent also in practice, to place the interests of the church

above all other interests in life, including those of the country.^"

They feel no need for apology in taking this attitude, because they

maintain that the church is the indispensable means to spiritual

salvation and to the attainment of life in the world to come. Since

the church only is a means to life in the hereafter, no worldly

agency, institution or government is to be considered on a par with

it. The Catholics, therefore, do not consider it prejudicial to the

welfare of the state to give priority to the interests of the church.

Proceeding from that premise, they have no scruples about establish-

ing parochial school systems in which loyalty to the church is taught

as the highest duty in life. But whatever the justification be, the

parochial schooling, the interdict against intermarriage, and the

teachings, both direct and indirect, with regard to disbelievers, can-

not but have the effect of placing obstacles in the way of free social

and economic intercourse between Catholics and non-Catholics, thus

countering the trend toward homogeneity which is the goal of demo-

cratic nationalism.

It is difficult to surmise how America will ever achieve unhin-

dered social and economic intercourse among all the elements of its

population—which after all is the most important aim of democratic

nationalism—with a group so definitely unassimilable as the

Catholics. In America, the non-Catholic majority will accentuate its

Protestantism by keeping at arm's length not only Catholics but also

Jews. In spite of the formal separation of state from church, the

American state will for a long time to come be subject to church
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influence.'' That influence will be largely Protestant in national

affairs and Catholic in the localities where the Catholics are in the

majority. This rivalry between Catholics and Protestants will keep

the United States sufficiently Christian to make Jews realize that by

merging with the general population they will not advance one whit

the cause of democratic nationalism, nor further appreciably the

complete integration of the American people. The only effect of such

merging is to augment the ranks of the two churches that divide the

American people.

If the American nation can manage to thrive without being the

closely knit and spiritually integrated people that the French nation,

for instance, has almost succeeded in becoming, it is due to the dif-

ference between the two nations in the proportion of Protestants

and Catholics that make up their respective populations. The modus

Vivendi between the Protestants and Catholics is bound to encourage

the Jews to retain their group individuality, and to see in it nothing

that is contrary to the American spirit. Perhaps America is destined

to depart from the strict logic of democratic nationalism and to

achieve a new cultural constellation in which historical civilizations,

or churches, may be permitted to conserve the finest products of

their experience and contribute them to the sum total of American

culture and civilization.



C. THE DECISIVE FACTOR

CHAPTER VII

NEEDED: A PROGRAM OF RECONSTRUCTION

The realization of the unprecedented nature of the crisis—The present aimlessness due

to lack of integrated idea of Jewish life as a whole—A program of reconstruction to

be based on an affirmative and realistic philosophy of Jewish life.

The foregoing description of the present-day situation in Amer-

ican-Jewish life discloses that the forces of dissolution and con-

servation are almost equally balanced. On the one hand, the obso-

lescence of the traditional conception of salvation as the exclusive

privilege of the Jewish people, the granting of civic rights to the

Jews with the expectation that they would surrender their corporate

status, the impact of the industrial revolution, the upset in the Jew-

ish way of life owing to the exigencies of the modern economic order,

and, finally, the challenge of modern ideology with its humanist

outlook and its tendency to substitute reason and experiment for the

authority of tradition; on the other hand, the momentum of a com-

mon past, the interdict against intermarriage, the manifold of insti-

tutions and activities through which Jewish life still continues to

function, and the environmental factors that have given new impetus

to the will-to-live as Jews. These two sets of forces possess almost

equal potency. This accounts for the uncertainty and perplexity

which characterizes the state of mind of the American Jew.'

Judaism is passing through a crisis which is without precedent

in its entire career. The Jew who regards Judaism as indispensable

to the mental and spiritual well-being of his people cannot afford to

console himself with the thought that there was seldom a time when

Judaism was not in danger. He should not allow the remembrance

of Judaism's miraculous escapes at critical junctures in the past to

lull him into the blind confidence that something is bound to turn up

80
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which will extricate it from the present difficulties. It is true that

even in the land of its nativity Judaism was frequently in danger

of being submerged by alien cultures and religions, and succeeded

nevertheless not only in holding its own, but in achieving universal

scope. In the diaspora it displayed throughout the centuries pre-

ceding the era of enlightenment almost superhuman endurance in

withstanding the unbroken siege against it. When the remembrance

of the spiritual vigor displayed by the Jews in the past is not merely

employed to serve as an incentive to keep up the struggle, but is

used to provide the plan and strategy of battle at the present time,

then the sooner Jews realize how little they can save Judaism by

the means and methods of former times, the better. Instead of

indulging in the conventional platitudes about Israel having sur-

vived so many of the ancient nations and civilizations, Jewish leader-

ship should assume the responsibility for indicating specifically what

Judaism must do today in order to survive.

It is by no means a foregone conclusion that Judaism in America

is destined to live. It all depends upon what the Jews of this and the

next generation will do. Already the maelstrom of life is about to

tear up Judaism by the roots, and nothing less than a heroic effort

will prevent it from being swept away completely. If Jewish

endeavor be merely haphazard and impelled by blind habit, Juda-

ism's day in America is done. But, if that endeavor be directed by

an alert intelligence and a high idealism, Judaism will live. The

passive and inert faith in the continued existence of Judaism is about

as reasonable as the conclusion that, because a man has managed to

attain the age of ninety, he is certain to live to a hundred. If Jews

will not take heed, Judaism will meet the fate of the Chinese emperor

who died from an overdose of the elixir of immortality.

There were, undoubtedly, trying times in the history of the Jews,

when the end of Judaism seemed imminent. There were periods

when, through the loss of morale and spiritual stamina, Jewish life

seemed to be on the verge of disintegration. We need only think

of the events that led to the Maccabean struggle. The Jev/ish Hellen-

ists and apostates of those days bear a striking resemblance to the

Jewish assimilationists of today. Then, too, many influential Jews

in high positions were anxious to efface their Jewishness. They were

ashamed of the political insignificance of their people and of their
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people's lack of cultural and military prestige. They chafed at the

austerity of their laws which frowned upon idolatry and sensuality,

and which interfered with their endeavors to curry the favor of their

foreign overlords. If ever Judaism was sorely pressed, it surely was

then. Yet that experience can only yield the inspiration that all

heroism arouses. It offers small guidance in the present plight. In

the Maccabean struggle various factors were present which neutral-

ized the danger to Judaism; these factors are missing in the present

crisis. Then the Jews still lived in their own land. They had just

become a self-conscious priest-people, consecrated to the Torah

which, they firmly believed, had been revealed to their ancestors by

God, the one and only creator of the universe. Where, except in the

ever-narrowing circle of Jews who have kept themselves insulated

against Western civilization, can there be found, nowadays, such a

sense of superiority to the rest of the world, such confidence in being

divinely chosen and divinely protected?

It does not require acumen to note that the change in political

status, a change that has opened to the Jew new opportunities for

self-expression and social contact, has given a new turn to the prob-

lem of Judaism. But this does not daunt the optimists. They point

to the golden era in Spain. The Jews then enjoyed a respite from

the spoliation and oppression that had been their lot since they had

been exiled from their land. During that respite they attained a

high degree of prosperity and power. The temptation to abandon

the faith for the sake of being accounted the complete equals of

the ruling class was overpowering. Some yielded, it is true, but the

Jewish people as a whole remained loyal to its heritage. At that

time Judaism blossomed into new life. It found expression in a new
dialectic and a new poetry. Have not the Jews thus shown them-

selves able to withstand the debilitating effect of peace and security?

Why then, it is argued, may not the present political freedom

accorded to the Jews, which is more comprehensive and more per-

manent, and the present opportunities for their self-advancement,

which are infinitely more manifold, prove the occasion for another

golden era in Judaism?"

Abstractly speaking, there is no reason why such a wish should

be disappointed. But in actuality there are many new, unforeseen
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and unprovided for elements in the present situation. In the first

place, a totally different conception of the national state has injected

itself into the problem. Formerly, Jews were expected to lead their

own cultural life, to dwell apart from the Gentile population, and

to constitute themselves a quasi-political though subordinate group.

This alone should prevent the Spanish era of Jewish history from

serving as a precedent from which any inference might be drawn

with regard to present difficulties. The resemblance between Jewish

life in twentieth-century America and Jewish life in medieval Spain

is only on the surface, and is nothing less than misleading if it tends

to abate one iota of the effort which must now be expended to save

Judaism. Not every Jew is willing, or perhaps in a position, to pay

the cost in energy, courage, and idealism involved in cultivating

Judaism. This renders it all the more essential that Judaism be

made spiritually rewarding to those who are expected to sacrifice

their material comfort and advantage for its sake.

Does the Jew find his heritage spiritually adequate and reward-

ing? This question is the crux of the problem of Judaism. The Jew
who has been brought up amidst Jewish surroundings finds himself

in a quandary today. Western civilization has become as neces-

sary to him as breathing. But as he acquires that civilization and

becomes imbued with its spirit, he finds much of his heritage crowded

out or rendered irrelevant. If he is permeated with the higher ideals

that have found expression in the western civilization, he is no

longer satisfied with a Judaism which merely survives as a vestigial

organ in the life of society. He expects it to function normally and

healthily as a form of social energy that makes a perceptible con-

tribution to human progress. Every thinking Jew today is thus torn

between the claims of the Jewish past and the pressing and immedi-

ate claims of the complex life about him,

Judaism is a problem mainly to those who find that they cannot

be spiritually whole and happy if they repudiate their Jewish

heritage, and who, at the same time, are fairly convinced that to

expect that heritage to function in the manner in which it did in the

past is neither desirable nor practicable. The Jews who represent

the most vital and promising element in Jewry today are those to

whom Judaism is a problem. It is just out of such dilemmas that
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there have always emerged new spiritual values. If this dilemma

will be met with wisdom, Judaism will no doubt undergo a rena-

scence similar to that which it experienced during the first Babylo-

nian exile.

In order that Judaism shall survive, Jews must focus their mind

and heart upon the task of giving purpose and direction to what is

at present little more than a blind urge to live as Jews. The urge

to Jewish survival must be given an inspiring and irresistible motive,

and supplied with a definite method of self-expression. This calls

for the formulation of a program which, reckoning with every phase

of the contemporary challenge, will set up a goal so desirable that

it will enable the Jew to resist the temptation to escape Judaism,

a program which will so map out the possibilities of Jewish self-

fulfillment that the average Jew will at last be able to find his way

in the maze of spiritual problems.

Jewish life at present abounds in superficially conceived

ideologies usually improvised ad hoc, when funds have to be gath-

ered for new buildings, or drives are undertaken to obtain the

necessary means to support those in need both here and abroad.

Institutions of JewLsh learning avoid any statement of principle for

fear of raising issues that might alienate supporters. Even a new

type of institution like the communal center has been permitted to

enter into Jewish life without any clear idea as to what it is all about.

One might expect to find in the platforms of the various religious

organizations and in the propaganda of the Zionist movement at least

an attempt to set forth the meaning of Jewish life and the direction

it should take. All that one encounters, however, is a mass of vague

and fragmentary sentiments which, while perfectly innocuous, only

help to accentuate the aimlessness of Jewish life.

To make any headway with the solution of the problem of Juda-

ism, it is necessary to formulate a philosophy of Jewish life as a

whole, to orient oneself at least to the salient facts and factors in

the struggle of the Jewish people for survival. It must be a phi-

losophy that discerns an organic connection among the experiences

and needs of Jewry, its dispersion and its diversity, its past and its

future, its religious commitments, its manifold expressions, its many
traits and tendencies, its need for self-adjustment and its preroga-
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tive to mold environment. Practical projects, like the construction

of synagogues, collecting funds for Palestine, or for the Jews who

are the victims of war and persecution, organizing federations,

fraternal orders and social clubs, are undoubtedly an indispensable

part of living as a Jew. But, if those efforts are carried on without

the least notion of their relation to the meaning of Jewish life in its

totality and the direction which it should be made to take, before

long they are bound to slacken, and ultimately to languish com-

pletely for lack of interest. The initial energy is bound to be spent

before it has had a chance to activate any latent source of energy

that can be relied upon to be permanent.

Never were Jews so much in need of taking thought as they are

today. In general life, the nineteenth-century doctrine of salvation

through planlessness is yielding to the conviction that the only way

to forestall chaos in the days ahead of us is to develop a sense of

responsibility for the consequences in terms of human welfare, of

the assumptions, habits, institutions and social arrangements by

which men and nations have lived hitherto. Such a sense of respon-

sibility must lead to social planning. Likewise, Jews must acquire a

sense of responsibility for the consequences of their thoughts, as

well as their thoughtlessness, with regard to Judaism, and learn to

look upon the task of planning Judaism's future as the foremost

Jewish duty of the present day.

To meet that responsibility, Jews will have to reopen the dis-

cussion of the fundamental questions with which the whole problem

of Jewish survival is bound up. Differences of opinion are unavoid-

able. But that should be the last reason in the world for deterring

Jews from bringing those questions into the open forum. If Jews

have so little confidence in themselves that they are afraid of free

discussion, silence will only augment their self-distrust and lessen

their self-respect It is entirely unnecessary to count upon all Jews

agreeing on any one plan or program. No such like-mindedness

should be expected of them. All that is necessary is that, whatever

the program suggested, it grow out of an integrated conception of

the totality of Jewish life instead of being merely some idea-less

organizational scheme. Accordingly, a number of such programs

corresponding with the number of current philosophies of Jewish
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life will have to be formulated. The one with the greatest survival-

value will naturally win in the end.

Whence is that survival-value to come if not from the basic prinr

ciples which constitute the particular version of Judaism implied in

the program? It is evident, therefore, that it is impossible to plan

Jewish life intelligently without committing oneself to some specific

version or interpretation of that which differentiates Jews from non-

Jews. There are at present three distinct conceptions of the Jewish

differentia. According to the Reformists, the Jews are a religious

community united by their adherence to ethical monotheism, which

their ancestors evolved in the course of centuries. There are others

besides Jews who profess ethical monotheism, but the Jews profess

ethical monotheism in its truest form. According to the Neo-

Orthodox, the Jews are the people to whose ancestors God revealed

himself and made known the teachings contained in the Torah. The

Jews are thus in possession of the only true religion, since a religion

to be genuine must be supernaturally revealed. Those who belong

to neither group and yet take an affirmative attitude toward Jewish

life and wish to see it thrive may be said to regard the Jews as bound

together by the ties of nationhood, differing from the rest of the

world by virtue of their inherited culture or civilization.

Each of these conceptions of the Jewish differentia has its vari-

ants. There is a conservative Judaism which is the left wing of

Orthodoxy, and there is a conservative Judaism which is the right

wing of Reformism. The version of those who regard the Jews as

possessing a common culture or civilization has been given three

different interpretations. According to the one extreme view, Pales-

tine is the only country in which Jewish civilization can survive.

According to another extreme view, the survival of the Jewish civil-

ization is contingent upon its thorough secularization and its adop-

tion of Yiddish as its vernacular and literary medium.

The program advocated in this book is based on the cultural ver-

sion of Judaism, as accepted by those who take the central position

that Jewish civilization can function in varying degrees in the

diaspora, provided it have its home in Palestine and retain both its

Hebraic and religious character. Before proceeding with a descrip-

tion of the version of Judaism which has here been selected as the

basis of a program for Jewish life in America, I shall give a survey
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of the two principal interpretations of Judaism that stand out most

conspicuously in American-Jewish Hfe, the Reformist and the Neo-

Orthodox, together with their variants, and point out wherein they

are inadequate and unacceptable to those to whom Jewish life is not

worth saving, unless it be a creative Jewish life.
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CHAPTER VIII

THE REFORMIST VERSION OF JUDAISM

The needs of the age taken into account by Reformist Judaism—^The platform of

the Pittsburgh Conference—The God-idea regarded as the fundamental element in

Judaism—The attributes Judaism ascribes to God—The election of Israel reinterpreted

in the light of the spiritual conception of history—Revelation reinterpreted as refer-

ring to Israel's genius for religion—Jewish nationhood surrendered and replaced by

the ideal of the Jewish mission—The concept of "Torah" replaced by the concept of

"moral law"—The function of religious ceremonies.

Reformist Judaism represents the first deliberate and organized

effort to adjust traditional Judaism to the exigencies of modern

political and economic conditions and to reckon with the modern

world-outlook. Reformism takes for granted that, in spite of the

recrudescence of reactionary tendencies, the changes which in mod-

ern times have taken place in the social and intellectual life of man-

kind mark a definite spiritual advance on the past. It considers

democratic nationalism, which has bestowed citizenship on the Jew

and has granted him political and civic rights—though it asks, more

or less insistently, for the surrender of his nationhood—as an impor-

tant phase of the moral progress which mankind has made within

the last century or two. The Jews, think the Reformists, should be

the last to impede that progress by refusing to surrender their his-

toric status as a nation. That status, in their opinion, is bound to

give rise to misunderstanding of the purpose for which the Jews

choose to remain a distinct group.

Reformism sees in the shifting of the center of gravity from

interest in the hereafter to interest in transforming the world we

live in, and in the substitution of the authority of reason for the

* The term "Reform Judaism" has remained a Germanism despite its frequent

use. "Reformed Judaism" does not convey what the originators of the German expres-

sion "Reform Judentutn" had in mind. They implied that in their interpretation of

the Jewish religion the process of reform was recognized as legitimate, necessary and
continuous. The term "Progressive Judaism" would have been a more exact equivalent

of "Reform Judentum." "Liberal Judaism," if not a happier designation, is at least

good English. The Reformists in England call themselves "Liberals," and their

Judaism "Liberal Judaism." On the other hand, the term "Liberal" is used by German
Jews of the Conservative wing.'

91
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authority of tradition, permanent and ineluctable gains of the human

spirit. It therefore assumes that Judaism should welcome the neces-

sity which compels it to readjust itself and to reconstruct its teach-

ings in the light of the new developments in human life. For only

by meeting these needs of contemporary life can Judaism progress

intellectually and spiritually. "The need of the time," declares

Samuel Hirsch, the philosopher of the movement, "is the highest law

in Judaism. . . . The Jews of the present day must, before all else,

participate in the work of the age with all their powers; for their

work is the object of Jewish history. Yes, it is the be-all and end-all

of Judaism."
^

The Reformist movement has had its rabbinical synods and con-

ferences called mainly with the view of dealing with the problem of

Jewish adjustment. It has by this time formulated a creed; it is

articulated in a definite theology, and it has radically transformed

the contour of Jewish life. Inaugurated in Germany, it has witnessed

a phenomenal growth in America. "The tangle of politico-national

and religous ideas," writes Max L. Margolis, "in which our past is

enmeshed and which is especially manifested in the doctrine of the

Law and the Messiah, has at last been unraveled and the Gordian

knot cut: the task has been performed by Geiger's scholarship,

Holdheim's logic, Samuel Hirsch's philosophic erudition, Einhorn's

inspiration, above all by the foresight, undaunted courage and in-

domitable will of Isaac M. Wise."
'

If the success of a movement is to be measured by results in

organization and prestige. Reformism would have to be pronounced

successful. Over four hundred of the largest and most influential

congregations of this country are federated into a well organized

body which yields sufficient income to carry on various activities

and to maintain the machinery necessary to its functioning. But

these are not criteria by which to appraise a spiritual movement.

A movement which is intended to bring order into men's inner life

should be measured by the extent to which it succeeds in formulating

a program that is spiritually compelling and socially practical, and

by the degree to which its adherents live up to its professed ideas

and ideals.

The first source of Reformist ideology * that comes to mind is

the declaration of principles adopted at the Pittsburgh convention
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of the Central Conference of American Rabbis, held in 1885. Al-

though there are a number of rabbis in that organization who refuse

to recognize that platform as authoritative, they do so as a matter

of individual insurgency, which so far has had very little influence

in shaping the policies of the Conference as a whole. Even in their

own congregations the insurgent rabbis have not succeeded in dis-

establishing the principles of the official platform. "It still stands,"

writes David Philipson, "as the utterance most expressive of the

teachings of Reform Judaism." " Well-nigh fifty years of preaching

and teaching those principles have rendered the Reformist laity prac-

tically impervious to any other conception of Jewish life. Owing

partly to the personality of the insurgent rabbis and partly to the

apathy of the laity to all questions of belief, these rabbis enjoy

considerable freedom in expounding whatever views they choose, so

long as they draw large attendance and help to increase the mem-
bership of the congregation. These anomalous conditions, however,

do not negate the fact that Reformist Judaism has definite norms

and that these norms are clearly defined in the principles of the

Pittsburgh Conference

:

1. We recognize in every religion an attempt to grasp the Infinite, and

in every mode, source, or book of revelation held sacred in any religious

system the consciousness of the indwelling of God in man. We hold that

Judaism presents the highest conception of the God-idea, as taught in our

Holy Scriptures and developed and spiritualized by the Jewish teachers, in

accordance with the moral and philosophical progress of their respective

ages. We maintain that Judaism preserved and defended amidst continual

struggles and trials and under enforced isolation, this God-idea as the

central religious truth for the human race.

2. We recognize in the Bible the record of the consecration of the

Jewish people to its mission as the priest of the one God, and value it as

the most potent instrument of religious and moral instruction. We hold

that the modern discoveries of scientific research in the domain of nature

and history are not antagonistic to the doctrines of Judaism, the Bible

reflecting the primitive ideas of its own age, and at times clothing its con-

ception of divine Providence and Justice dealing with man in miraculous

narratives.

3. We recognize in the Mosaic legislation a system of training the

Jewish people for its mission during its national life in Palestine, and today

we accept as binding only its moral laws, and maintain only such cere-

monies as elevate and sanctify our lives, but reject all such as are not

adapted to the views and habits of modern civilization.
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4. We hold that all such Mosaic and rabbinical laws as regulate diet,

priestly purity, and dress, originated in ages, and under the influence of

ideas, entirely foreign to our present mental and spiritual state. They fail

to impress the modern Jew with a spirit of priestly holiness; their observ-

ance in our days is apt rather to obstruct than to further modern spiritual

elevation.

5. We recognize, in the modern era of universal culture of heart and

intellect, the approaching of the realization of Israel's great Messianic hope

for the establishment of the kingdom of truth, justice, and peace among
all men. We consider ourselves no longer a nation, but a religious com-

munity, and therefore expect neither a return to Palestine, nor a sacrificial

worship under the sons of Aaron, nor the restoration of any of the laws

concerning the Jewish state.

6. We recognize in Judaism a progressive religion, ever striving to

be in accord with the postulates of reason. We are convinced of the utmost

necessity of preserving the historical identity with our great past. Chris-

tianity and Islam being daughter religions of Judaism, we appreciate their

providential mission to aid in the spreading of monotheistic and moral

truth. We acknowledge that the spirit of broad humanity of our age is

our ally in the fulfillment of our mission, and therefore we extend the hand

of fellowship to all who cooperate with us in the establishment of the reign

of truth and righteousness among men.

7. We reassert the doctrine of Judaism that the soul is immortal,

grounding this belief on the divine nature of the human spirit, which for-

ever finds bliss in righteousness and misery in wickedness. We reject as

ideas not rooted in Judaism the beliefs both in bodily resurrection and in

Gehenna and Eden (Hell and Paradise) as abodes for everlasting punish-

ment and reward.

8. In full accordance with the spirit of Mosaic legislation, which

strives to regulate the relation between rich and poor, we deem it our

duty to participate in the great task of modern times, to solve, on the basis

of justice and righteousness, the problem presented by the contrasts and

evils of the present organization of society.

It is significant that the Pittsburgh Conference, at which the

foregoing platform was adopted, had been called by Kaufman
Kohler,* and that he took a leading part in formulating the prin-

ciples of that platform. His Jewish Theology which, in a sense,

is an elaboration of those principles, may, therefore, be regarded

almost as authoritative an interpretation of Reformist Judaism as

the platform itself. It may, accordingly, serve in conjunction with

the platform as a basis for judging the validity of the Reformist

interpretation of Judaism.
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The characteristic note of Reformism is struck in the fact that

it upsets the equilibrium among the three constitutive groups of

values in Judaism, which center respectively about the ideas of

Israel, God and Torah. In traditional Judaism, the belief in God,

loyalty to the Torah as the revelation of God's will, and participa-

tion in the life of Israel, are treated as of co-ordinate importance.

The exceptions to this attitude are so few as to be negligible/ Re-

formism, however, breaks definitely with this traditional attitude

and deliberately singles out the belief in God as the most significant.

From the standpoint of Reformist Judaism, the criterion by which

to measure the importance of any element in Judaism is the extent

to which it makes for the ethical improvement of mankind. Since

the moral law is presumably based upon the idea of God, nothing

in Judaism can compare in importance with the fact that it has

always promulgated the truest idea of God. If the Jews have con-

tributed more than any other people to the cause of morality, it has

been due chiefly to their lofty and spiritual conception of God. This

does not mean that the Jewish people attained once and for all a

conception of God which, for its truth and effectiveness as a moral

force, can stand the test of all time. What is meant is that the most

advanced conception of God in each age always found a ready

reception among the Jews. There were times when the Jews them-

selves evolved the most spiritual idea of God. At other times they

were willing to deepen their knowledge of God by assimilating such

truth as other nations had come upon. But whether knowledge of

God was due to native genius or to the spiritual insight of non-

Jewish thinkers, the Jews always employed it as a means of validat-

ing the most ethical ideals of conduct.

Let us see how this applies to what the Jewish people should

believe concerning God at the present time. According to tradition,

the existence of God is not a matter of rational proof but is based

upon the experience of those to whom God revealed himself, or com-

municated his will. At first sight, there seems to be an impassable

gulf between this assumption of tradition and the attitude of the

modern man, to whom the very possibility of God revealing himself

as a distinct entity is inconceivable. Yet upon reflection the two

are not so far apart. Basically, there is more in common between

them than appears on the surface. In the position of the tradition-
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alist, there is the evident implication that the unaided human mind

cannot arrive at that certainty of God's existence, which only revela-

tion can convey. The position taken by the modern thinker

—

Immanuel Kant, for example—while not identical with that of the

traditionalist is strikingly analogous. The modern thinker does not

deny the existence of God. He merely maintains that the kind of

reasoning which is employed in science cannot help us to achieve

a knowledge of God. For that kind of knowledge we depend upon

intuition, or practical reason. The specific experience, where this

intuitive or practical reasoning operates, and which, therefore, con-

stitutes the main source of our awareness of God, is the sense of

duty, or the activity of conscience.

This modern approach to religion is advocated by Reformism as

inherently compatible with the spirit of Judaism. The continuity of

Judaism will in no sense be broken through the surrender of the

belief in the supernatural self-manifestation of God, for by accepting

the doctrine that it is mainly through conscience that man becomes

aware of God, Judaism would now be voicing, knowingly and delib-

erately, what it has hitherto been struggling to express. That the

sense of duty is the true source of our knowledge of God gives added

support to moral intuition and sanction to the conscience. By recog-

nizing the conscience as the medium through which God reveals

himself, Judaism continues its historical tendency to conceive of

God as a god of righteousness, since a god whose existence becomes

known through conscience must necessarily be a god whose nature

is best expressed in terms of a moral order. The traditional belief,

therefore, that revelation is the sole means of knowing God may be

so interpreted, say the Reformists, as to square with the current

assumption that the human mind in its natural functioning is the

sole source of knowledge of God.

Is there, or has there ever been, divine revelation? Kohler would

unhesitatingly answer in the affirmative, since in every heightening

experience, wherein we are capable of perceiving new truths, God
reveals himself to us. Especially whenever we perceive the moral

bearings of any truth, ''God appears actually to step into the sphere

of human life as its moral Ruler." * This is how the seers and

psalmists of Israel actually experienced divine revelation.

There are other reinterpretations of revelation in Reformist
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ideology. According to Holdheim, revelation is to be identified with

the spirit of the age." Samuel Hirsch identifies it with the needs

of the time. Max L. Margolis defines revelation as ''the creational

stage [which] opens with that mysterious, almost timeless moment
when, in the depth of the human soul (which, by Divine selection,

becomes the organ of revelation), there is conceived a religious idea

which, by virtue of its innate force, will seek embodiment in institu-

tions, in song and prayer and, in due season, in articulate, definite,

statement, in a formulated dogma. It were idle," he adds, "even

after a religious idea has become fully manifest, to seek to explain

its beginnings or its appearance just at this and that moment and in

this and that personality. . . . The creative energy by the grace of

which religious ideas are conceived is divine, infallible, eternal."
'"

The affirmation of God's existence is not a cold, factual state-

ment. It is the conscious recognition of the ethical import of life.

So also, when we ascribe certain attributes to God, we do not merely

state something otherwise unknown about God's nature as such; we

make avowal of the spiritual significance which we discern both

in the universe and in man. There are two kinds of divine attributes,

metaphysical and moral. The metaphysical attributes are God's

unity, omnipotence, omniscience, omnipresence and eternity. They

are metaphysical in the sense that our knowledge of them is derived,

for the most part, from the contemplation of God's works in the

world. Of these, the attribute of God's unity is of utmost sig-

nificance for the moral life; for, it is in the light of that unity that

we can discern order and harmony in the intellectual and the moral

world. There is equal need, from a moral standpoint, for empha-

sizing the other metaphysical attributes, so as to avoid the mistake

of Christianity which brings God into the sphere of the merely

human. The danger accruing to the moral life from such a lowering

of the conception of God is that it might put a halt to the process

of growth in moral ideals. By raising a human being to the status of

God, we imply that man has attained the limit of his spiritual

powers.

The moral attributes of God are holiness, justice, mercy, love

and faithfulness. The knowledge of these is derived from the ideals

for which men strive. In ascribing such attributes to God, we imply
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that God is the ideal, the pattern and inspirer of all morality. Ac-

cording to Kohler, the emphasis upon these attributes is bound to

lead to a balanced moral life. Judaism is thus afforded the oppor-

tunity to make good Christianity's failure to set proper store by the

attribute of justice, and Islam's failure to emphasize the attribute

of mercy.

As against errors to which the modern man is liable, Judaism

must uphold the attributes of God as creator and as possessing self-

conscious will. Both have far-reaching moral implications. That

God is creator means that the world is not governed by blind neces-

sity. What can exercise a more blighting effect upon all moral en-

deavor than the notion that there is no meaning or purpose to the

world, and that it is soulless in its mechanistic perfection. This

does not constrain us to subscribe to the traditional conception of

creation as a sudden act. We may accept without reservation the

Darwinian conception of evolution, so long as we consider the divine

impulsion or initiative as the origin of the process.

We may likewise accept the principle of uniformity of nature.

"The maintenance of the entire household of nature is one continu-

ous act of God which can neither be interrupted nor limited in time.

God in His infinite wisdom works forever through the same laws

which were in force in the beginning and which shall continue

through all the realms of time and space." '' This excludes the neces-

sity of maintaining the historicity of the miracles. "The whole

cosmic order is one miracle. No room is left for single or exceptional

miracles." ^' The stories of the miracles must be read as reflecting

the purpose of the ancient authors to prove and illustrate God's

power and goodness.

That God is a self-conscious being is a doctrine which Judaism

should emphasize in view of the tendency in certain quarters to

teach a kind of naturalism which grants the possession of mind or

self-consciousness only to the most highly developed human beings.

This conception of God would give support and sanction to the

teaching that the history of mankind is directed by God into chan-

nels that make for progress socially, intellectually, morally and

spiritually. Man, as man, is godlike, insofar as he possesses free will

and self-consciousness, faculties which are not actually, but poten-

tially, present in all human beings. By obeying the divine law,
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these potentialities are realized. Such a conception of universal ethi-

cal progress is possible only with the basic doctrine of God as a

self-conscious being.

Thus, according to Kohler, the ethical conception of God's exist-

ence and attributes—or ethical monotheism—may be summed up

in the teachings of Judaism that God is one and holy; that humanity

is one; and that God's kingdom of truth, justice and peace will be

universally established.

In dealing with the conception of Israel as God's elect, Reform-

ism finds it necessary to reinterpret the traditional conception of

what caused Israel to be singled out as a unique people in the past,

and to alter the corporate status of the Jewish people vis-a-vis the

nations of the modern world.

Traditionally, Israel was regarded as the only one among the

nations to whom God had revealed himself. No greater distinction

is possible than experiencing the reality of God in the v/arm imme-

diacy of his supernatural self-manifestation. True, such experience

was accorded to Israel only for a brief moment at Sinai. But that

glimpse of the divine was enough to consecrate Israel for all time.

Add to that the fact that for many generations after Israel's stay

in the wilderness God communicated his will to Israel's Prophets

and Sages, and we can no longer question Israel's spiritual

supremacy.

Thus far, tradition. But since the truths established by the

various sciences of human nature and history no longer permit us to

concede that Israel received a type of revelation or communication

that was outside the order of nature, we are compelled to find a

rational basis for Israel's claim to distinction. That basis is to be

found in the spiritual conception of human history as a whole.

Assuming that human history is not blind and purposeless, but a

progressive movement in the direction of ever-increasing truth,

justice and peace, a progressive movement toward the kingdom of

God, Israel's part in that movement is so prominent that we must

concede to Israel the right to call itself God's chosen. Human prog-

ress and sensitivity to the moral order are contingent upon a true

conception of God. The two religions which have helped to give two-

thirds of mankind a truer conception of God—Christianity and
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Mohammedanism—and which have been instrumental in advancing

mankind toward its ultimate goal, have stemmed from Israel.

In a sense, every great people that has contributed to enlighten-

ment and progress is the chosen of God. The world would not be

as far advanced in knowledge if it were not for Greece, nor in gov-

ernment if it were not for Rome. But both nations, and others before

and since, played their part in the progress of mankind, unaware of

their function. They were unconscious instruments in the divine

plan. Israel, however, stepped into history fully aware of the mission

it had to perform, and was prepared to suffer the antagonism of the

nations because of its loyalty to that mission. This consciousness of

purpose made Israel the chosen of God in a far truer and deeper

sense than the one in which we can apply that term to the other

great historic peoples. Moreover, the very nature of the contribution

which Israel made to the world's progress entitles it to be called the

chosen of God in a sense that is unique. The idea of God is of

greater importance to human welfare than science, art or govern-

ment, and it is as the most illustrious bearer of that idea, contends

Kohler, that Israel has figured in history. But, even granting that

the Jews in giving monotheism to the world have conferred upon it

the greatest blessing of all, that does not prove that they are still

indispensable to the cause of religion.

Claude G. Montefiore deals with the question which naturally

suggests itself at this point. Greece and Rome made their contribu-

tion to civilization and passed off the stage of history. The Jews

evolved monotheism and produced the Bible. Have not these

achievements become sufficiently externalized to function without

them? Montefiore's reply to this question is that a people which is

"chosen" for the sake of religion is chosen not merely to diffuse

knowledge through a book or through the inculcation of doctrines,

but to diffuse experience. Religion is taught by living it. Hence

only a living people can teach it.'*

Thus, without recourse to the theurgic world-outlook of tradi-

tion. Reformism is able to conserve much of the cluster of mental

and moral associations which Judaism has built around the idea

''Israel." It goes even further. It not only retains in a reinterpreted

form the conception of Israel as having made a unique and sur-
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passing contribution to human progress; it also insists on calling

Israel "the people of revelation." It regards "revelation" as too

important a concept to be dropped from the vocabulary of Judaism.

By eliminating the connotation of supernaturalism from the concept

of revelation, Kohler feels free to use "revelation" as a synonym for

spiritual genius, on the assumption that all forms of genius are mani-

festations of the more intense activity of the divine principle in man.

It is not at all straining the point, therefore, to designate Israel's

special genius for religion as revelation. "It is an indisputable fact

of history that the Jewish people, on account of its peculiar religious

bent, was predestined to be the people of revelation."
^*

Kohler does not hesitate to assert as an empirical fact that the

Jewish people possesses "a special capacity of soul and a tendency

of intellect which fit it for the divine task." '" These faculties are

hereditary. He makes this assertion not only on the basis of results

actually achieved by the Jewish people in influencing the spiritual

history of two-thirds of the human race, but on the basis of distinc-

tive traits which the Jewish people has exhibited throughout its

history. Kohler ascribes the religious tendency of the Jew to the

peculiar mingling in him ot contrasting traits. Both the individual-

istic and the group spirit are strongly developed in the Jew. On the

one hand, he is tenacious in retaining what is traditional; on the

other, he is eager to assimilate the newest and the latest. At times,

he is swayed by materialistic self-interest; at other times, he is

ready to sacrifice his life for an ideal. His very obstinacy is a point

in his favor, for without it he would never be able to defend his reli-

gion. Yet coupled with that obstinacy is a surpassing readiness to

obey the call to duty. The traits which the rabbis ascribed to the

Jews—chastity, purity and benevolence—account for their extraor-

dinary religious development. These traits have in turn been rein-

forced by the Law which kept the entire people and the entire life

of Judaism consecrated to the great spiritual task of disseminating

the truth." It is not only in the past, however, that the Jews dis-

tinguished themselves by their contribution to religion. They still

give evidence of being able to bring religion into accord with the

highest ideals of justice and truth.

This remarkable genius for religion is concentrated to an un-

paralleled degree in "the little tribe of Judah," the survivors of the
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original stock of Israel. It is the duty, therefore, of each Jew to

maintain the integrity and identity of this group. Judaism must not

only defend and make known the truth about God. It must also

guard the group in which exists that unique capacity for giving

that truth new meaning and new scope. This duty devolves upon the

individual Jew, not as a matter of option, but as an obligation to

which he is committed by the mere fact of his being born a Jew. "It

is birth, not confession," says Kohler, "that imposes on the Jew the

obligation to work and strive for the eternal verities of Israel."
"

It is in the interest of these eternal verities, he continues, that the

Jewish people must "avoid intermarrying with the members of other

sects, unless they espouse the Jewish faith " '* In the past, the Jew-

ish people resorted to extreme measures to maintain its racial and

religious purity. Its law of holiness which developed its conscious-

ness of being a priest-people abounded in numerous ritual laws that

acted as a wall between Jews and Gentiles. In the past that was

probably justified. But nowadays such measures must be abandoned

because they are liable to foster an "unhealthy clannishness and

self-adulation." Our problem is to find a method of preserving Israel

as an identifiable group without being charged with clannishness.

It is evident, of course, that marriage with non-Jews cannot be per-

mitted, for that would mean the disappearance of the Jews within

two or three generations.

Reformism does not regard the nationhood of the Jewish people

as indispensable to Jewish survival. It looks with intense disfavor

upon Jewish nationhood, which it considers as a hindrance to Jewish

emancipation. "We consider ourselves no longer a nation but a

religious community," the Pittsburgh platform reads. The belief

in Jewish nationhood was bound up with the doctrine that Israel

was exiled from Palestine because of its sins, and that it remained

in the state of dispersion among the nations, because it had not yet

made full amends for its sins. Such doctrine is no longer acceptable.

Since Israel did not return to Palestine during all these centuries,

and since there is small likelihood that it will ever resume any fully

developed national life there, Jews are justified in accepting the

dispersion of their co-religionists among the nations of the world as

a permanent condition. Moreover, by accepting the terms of the
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emancipation, Jews have surrendered all claims to nationhood and

all expectations to return to Palestine, or "to restore any of the

laws concerning a Jewish state." The problem of Jewish survival

can be solved through the avoidance of intermarriage with non-Jews.

The abrogation of Jewish nationhood, the Reformists maintain, is

essential as a means of bringing the Jews into whole-hearted co-

operation v/ith the national democratic state of which they are citi-

zens. It will remove the main obstacle which formerly stood in the

way of the cooperation of Jew and Gentile for the betterment of

mankind.

The Jews can afford to dispense with national status as a bond

of unity, since they possess an equally cohesive force in the common
consciousness of being entrusted with a religious mission. The

mission idea, which was first distinctly promulgated by the Prophets,

has fallen into abeyance on account of the centuries of persecution.

The emancipation affords the Jewish people an opportunity "to

clarify and deepen the truths committed to its keeping, by assimi-

lating the wisdom and culture of the very nations." The Jewish

people should feel impelled to dedicate itself with all its energy to

the task of bringing about the realization of the highest ideals of a

united humanity based upon its teaching of the unity and holiness

of God.'" Thus the messianic hope, which hitherto was limited

and narrow in its scope, is given a universality and idealism that are

worthy of man's highest powers.'' ° Does the world need the Jewish

people and its mission? The obscurantism of the dominant religions,

the materialism and individualism which have resulted from the

superficial interpretation of the meaning of science, the existence of

oppression, exploitation and war, make the contribution of the Jew
indispensable to the world. With a goal such as this, which is noth-

ing less than "a divine covenant comprising all humanity," what

Jew need complain that he has no great cause to live for, or that his

present is unworthy of his past? In comparison with the task of

furthering "the completion of the divine kingdom in truth and jus-

tice," all that the Jew may achieve in the various fields of general

culture sinks into insignificance.

Although Reformism departs radically from the traditional con-

ceptions of God and Israel, it considers those conceptions in their
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modernized form, and all that they imply in terms of belief and

practice as constituting the very substance of Judaism. But with

regard to the concept "Torah" and to all that it implies concerning

the form and authority of Judaism's social and cultural institutions,

traditional Judaism and Reformism seem to have nothing in com-

mon. Reformism practically dispenses with the concept of "Torah."

In the platform of the Pittsburgh Conference the very mention of

Torah is omitted, and all that is remembered of the part it played

in Judaism is referred to by the colorless term "Mosaic legislation."

The main reason for this attitude of Reformism toward Torah

is, no doubt, the loss of credence in its supernatural origin. With

critical and historical research proving that the Pentateuch is a com-

posite document which began to function as a single code not earlier

than in the days of Ezra, the laws and institutions contained in the

Pentateuch are deprived at one blow of the infallibility and perma-

nent validity which traditional Judaism was wont to ascribe to them.

From the standpoint of modern thought, all the laws and institutions

dealt with in the Pentateuch cannot but be viewed as the spiritual

response of various generations of the Jewish people to the needs

which those generations experienced. Far from being static, the laws

changed with each age under the pressure of shifting circumstances.

It is this very capacity for development and adaptation that has

constituted the vitality of Judaism.

But nowadays it is not any particular law in the Torah that

has grown obsolete. In giving up its nationhood, Israel has given up

the very prerogative of law-making. It can exercise only moral

suasion over its constituents. It has neither need nor occasion for

framing civil or criminal laws. And as for ritual laws, their validity

as laws is gone the moment their divine origin is not conceded.

Some of them may survive as customs, because they are useful as

reminders or symbols of certain truths or historic events. But there

is nothing particularly binding or authoritative about the manner

of their observance. By eliminating from Jewish life all occasion for

any kind of civic or communal authority, Reformism has struck out

the most characteristic element of the Torah, and is therefore con-

sistent in allowing the concept of Torah to fall out of its vocabulary.

We might poetically or homiletically speak of Torah as "the un-

written moral law which underlies the precepts of both the written
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law and its oral interpretation.'"" But as a matter of prosaic

actuality, such use of the term "Torah" has little in common with

the system of unique, social and religious institutions of the Jewish

people, originally designated by that term. All religions and philoso-

phies render homage to the "unwritten moral law," but that does

not render them upholders of the Torah.

Reformist Judaism does not underestimate the important role

played in the past by the legalistic element of the Torah in educating

the Jewish people for its task as the priest-people of the world.

It was legalism that imbued the people with a sense of duty, that

left the impress of holiness upon every aspect of its life, and that

evoked from the Jewish people its marvelous endurance and resist-

ance. Yet Kohler holds legalism responsible for preventing the

growth of the spiritual and ethical elements in Judaism. Though in

abrogating the legal force of the Torah the Jews may have lost the

spiritual discipline which it afforded, he insists, they have gained

the larger liberty of being able to mold and adjust their religion

in accordance with the needs of the time."

There is one aspect of Torah, as traditionally conceived, which

Reformism considers worthwhile preserving. That is the aspect

of prophetic universalism which suffuses the legalistic elements of

the Torah. Even the ritualism and the hair-splitting casuistry to

which the laws of the Torah gave rise are informed by a spirit of

ethical and humane idealism. But while the spirit of prophecy

should save the Torah from becoming altogether obsolete, it is in the

writings of the great Prophets themselves that it blazes forth in all

its brilliance. Those are the parts of Holy Scriptures to which

Judaism should henceforth give primacy. There, prophecy is not

marred by the priestly spirit which could not contemplate life be-

yond the borders of Israel, nor free itself from the yoke of custom.

Jews cannot, however, Kohler reminds us, always be expected to

live on the high plane of prophetic teaching. Those truths are too

general for the needs of the workaday life of the average man' and

woman. For everyday use, Judaism has its ethical principles, which

permeate its wisdom literature and the aggadic portions of the

Talmud and Midrash.

Through its ethics, no less than through its conception of God,

Judaism has its unique contribution to make. It avoids the complete
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annihilation of self, which Buddhism holds up as man's highest goal,

it deprecates the hedonism which we associate with Hellenism, and

it keeps clear of the other-worldliness of Christianity. The sanity,

the moderation and the rootedness in life, which mark Jewish

ethics
'"'

are reflected in the saying of Hillel, "If I am not for myself,

who will be for me? But if I am for myself alone, what am I?

And if not now, when?"

Perhaps more distinctive of Jewish ethics than even the fore-

going traits, is its emphasis upon purity and holiness, chastity and

modesty. No religion was so successful as Judaism in making the

home a training school for virtue. The influence of the home life

extended to all other activities and relationships. How "to restore

the home to its pristine glory as a sanctuary of God, amid our

present allurements of luxury and pleasure," says Kohler, "is the

greatest problem of modern Israel."
'*

Another fact which Reformism takes into consideration is that

doctrines alone are not sufficient to insure the stability of a religion.

After all, there is such a wide diversity of knowledge and opinion,

and each age so modifies men's ideas that no doctrine can be relied

upon to serve as a means of permanently giving distinctive char-

acter to a religion. This is why every religion has to develop cer-

tain forms, institutions and ceremonies which give it both indi-

viduality and continuity. It is impossible for the Jews of today to

experience the feeling that the religion to which they adhere is actu-

ally the same as that for which their fathers lived and died, unless

they observe some of the principal ceremonies with which Judaism

has always been identified." Jews must retain the synagogue, with

its collective worship, and even some of the ancient liturgies, though

they will have to eliminate from those liturgies everything that is

out of keeping with the highest spiritual ideals of the age. They

should observe the traditional Sabbath, though not with all of the tra-

ditional "dont's", but they should retain the injunction to abstain

from one's routine week-day work. The three great festivals, with

their rich historical meanings, the New Year and the Day of Atone-

ment with their call each year to spiritual regeneration, cannot be

omitted without impoverishing the moral content of Judaism and

jeopardizing its continuity.
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There are other religious observances which, having come down

from the past, might give permanence to Judaism, but Reformism is

not altogether certain of their inherent spiritual value. However, it

is not only the retention of old forms that can keep a religion alive.

New forms have to be created. The ceremony of confirmation, for

example, which Reformism has introduced as part of the observ-

ance of the Shabuot festival, is calculated to keep alive the memory

of Israel's covenant with God at Sinai.

Reformism is well aware that its ethical and ceremonial program

will have to undergo considerable revision and emendation to afford

adequate guidance and inspiration to the modern Jew. It deplores

the religious indifference and materialism of the majority of those

who call themselves its adherents. "" But it does not have the least

doubt as to the ultimate accomplishment of its larger aims.



CHAPTER IX

CRITIQUE OF THE REFORMIST VERSION OF JUDAISM

A serious attempt to save Judaism by reckoning with the realities—Reformism
incapable of holding the Jews or eliciting spiritual creativity—The attempt to reduce

Judaism to a religious philosophy a mistake—The attributes Judaism ascribes to God

—

The ethical implications of the God-idea too vague to constitute a basis for a mission

—The claim that the Jews possess a hereditary genius for religion highly question-

able—Reformism's repudiation of Israel's nationhood unwarranted—A handful of cere-

monies and moral precepts a poor substitute for Torah.

No fair-minded opponent of Reformism would venture to assert

that it has been a complete failure. Judging the movement objec-

tively, one must admit that it has prevented thousands of Jews in

western Europe and America from severing all connections with

their people. Many, who would otherwise have found Judaism

entirely incompatible with modern thought and superfluous in a

world which teems with opportunities for idealistic self-expression,

have been enabled to discover in it an unsuspected plasticity which

rendered it capable of meeting the requirements of the complex age

in which we live. Reformism has, no doubt, offered a practical

alternative to many honest but distraught Jews who otherwise would

have been forced to choose between an anomalous adherence to

the past and a complete abandonment of Judaism. It has eased the

well-nigh fatal pressure of the forces released by the enlightenment

and the emancipation. For this relief alone, it deserves the gratitude

of those who, wishing to see Judaism live, realize that the first step

must be to prevent Jewish life from being stampeded. This Reform-

ism has done.

Nor is it fair to assert that Reformism is governed mainly by

expediency ' and motivated solely by the desire to occidentalize

the Jew. We must judge a movement not by its camp followers but

by its leaders. The first sponsors of the Reformist movement un-

doubtedly proceeded from deep conviction, true courage, and a fine

sense of spiritual values when they recognized and acknowledged

in the intellectual and moral aspirations of the age a more depend-

io8
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able revelation of God than in the uninterpreted teachings of tradi-

tion. Whether that attitude to modern intellectual and social tenden-

cies be warranted or not, such at least are the traits one expects of

those upon whom devolves spiritual leadership in times of rapid

social and cultural change.

To subject Judaism to a process of unsparing revision in the

light of the modern ideology required on the part of the pioneers

of the movement a more than ordinary faith in its worth. We must

remember that they were no longer upheld by the sustaining con-

viction of the Jewish philosophers of the Middle Ages, that Judaism

was of supernatural origin and, therefore, could not possibly be

superseded by any truth that man might discover. In accordance

with this conviction, the medieval philosophers had only to read

into Judaism any newly discovered truth. But such procedure was

impossible for the pioneers of Reformism. Reformists like Hold-

heim, Geiger, and Samuel Hirsch had to feel convinced of the

permanent worth of Judaism, independently of the belief in its

supernatural origin. This means that they had to reformulate the

traditional values in terms of contemporary needs. The chief sig-

nificance of the Reformist movement lies in the fact that it repre-

sents a deliberate and purposeful effort in social and spiritual adjust-

ment. While natural selection may be depended upon to operate

in the world of nature, it is man's prerogative to speed improvement

by the use of his intelligence. Yet in the field of human and cosmic

relationships man seldom avails himself of that prerogative. This

is all the more reason why Jews should feel indebted to the Re-

formist movement for having substituted in Judaism the method of

intelligent direction for that of aimless drifting.

Another important contribution is the renewal of the prophetic

emphasis upon the ethical aspect of Judaism. In the struggle for

existence waged by the Jewish people throughout the centuries, no

opportunity for translating the prophetic ideals into a program of

Jewish life ever presented itself. Ritualism, purified, to be sure, of

its pagan connotations, continued to possess a degree of importance

far beyond its intrinsic value. From the traditional or rabbinic point

of view, the ethical values are regarded as indispensable, but are not

granted the primacy accorded them by the prophets. Regardless of

theory, ritualism acquired a dominant place in practice by reason
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of the exaggerated amount of attention paid to it in the literature.

Compare, for example, the extent of the material in the Talmud deal-

ing with ritual with the amount of material therein that is devoted to

the discussion of the civil law. This legalistic treatment of ritual

observance has caused it to bulk large in the consciousness of the

Jew, and has laid him open to the charge of being a legalist. From
that disproportionate emphasis on ritual the Reformist movement

might have saved Judaism, if it had not at the same time committed

the fatal mistake of destroying the collective life in which alone

Judaism could function.

Reformism must also be credited with having directed the atten-

tion of the Jew to the need not merely of continuing but also of

developing his religion. From the standpoint of a practical program,

the separation of religion from the texture of Jewish life is unwork-

able. But for the purpose of focussing attention upon the need of

bringing Jewish religion into line with contemporary outlook and

aspiration, the Reformist approach to the Jewish religion as s-uch has

been highly serviceable. One may not agree with the particular type

of development Reformism proposes, but one must concede that

there is a great deal of force to the claim advanced by Reformism

that the very complexities of modern life offer the Jews an un-

precedented opportunity to unfold spiritual energies latent in their

religion.

If Reformism, however, has rendered invaluable service to the

cause of Judaism, it has also made serious mistakes which have

tended to counteract the good it has achieved. Though it has halted

what might have proved a veritable stampede from Judaism, it has

failed to check the process of gradual self-elimination of Jews from

Jewish life. Apostasy has not been checked; only its tempo has been

changed. Reformism has not succeeded in enabling Judaism to sur-

vive more than two, or at most three generations. The serried

appearance which its ranks present in this country is due not to the

constancy of its own adherents but rather to a continual replenish-

ment by the Orthodox and Conservative Jews who, in most cases,

join Reformist congregations to advance themselves socially. Its

spiritual leaders are for the most part drawn not from Reformist

homes but from homes where Judaism of the traditional type still
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prevails. The rate of intermarriage with Gentiles among Reformist

Jews is unquestionably on the increase, and in the overwhelming

majority of cases the children of such intermarriages are not brought

up as Jews. In the western and southern states, Reformist Jews in

large numbers are affiliated with the Christian Science church. These

signs certainly do not point to Reformist power to hold the Jew

very long.

The success of the Reformist movement is qualified not only by

its uncertain practical prospect, but also by its present spiritual pov-

erty. It is confined to one stratum of society—the so-called upper

middle class. Since the prerequisites to the proper functioning of

Reformist Judaism are magnificent temples, highly paid rabbis, and

expensive choirs, the large mass of wage-earners stand outside its

pale. To be sure, while nothing in its program makes these outward

appurtenances indispensable, nothing in its program suggests a

fitting substitute. Traditional Judaism still impels sweat-shop work-

ers in the cities, poor farmers and bus drivers in farm villages, to

establish congregations and to m.ake provision for the religious up-

bringing of their children. Reformist Judaism, on the other hand,

seems to be confined to those who are comfortably situated. By
fostering congregational affiliation, it no doubt helps its adherents

to live up to the conventional moral standards and to keep alive a

sense of communal responsibility, however limited. Without such

affiliation to prevent the horizon of their interests from being limited

to their own immediate family and friends, there is no telling how

spiritually callous they might become. But beyond being the main-

stay of respectability for a very limited class" of Jews, Reformist

Judaism has not stimulated intellectual or moral activity of a high

order.

With the freedom from traditional prepossessions which marks

Reformism, one would expect that some of the outstanding Jews of

great intellectual power would be found among its adherents. With

its continual stress on the prophetic message in Judaism as the essen-

tial element to which we must return. Reformism should have been

ethically creative. It should have given rise to a distinctively ethical

type of Jew, or it should have evolved some specific means of en-

abling the Jew to evince a spirit of faith and piety. With its empha-

sis upon the God-idea as Judaism's main contribution to the world,
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a century of Reformism should have produced at least one great

book on the meaning of God in human experience.

The least one might expect from a movement which claims to be

chiefly concerned with the religion of the Jew is an inspiring prayer-

book. Instead, this is what many Reformist rabbis themselves think

of the Union Prayer-Book:

The Union Prayer-book unconsciously reflects the present apathy

and skepticism toward prayer. Therein lies its chief distinction from the

traditional Book of Prayer. . . . The Sabbath and Holy Day services are

so arranged as to turn the worshipper into an auditor. They are—with

but few exceptions—formal in character. In many synagogues they are

consciously used as a mere introduction to the rabbi's discourse."

In a footnote in the same article, the author adds "The Union

Prayer-book conveys the impression that it was especially written

for a people of retired philanthropists and amateur social workers."

"Many changes," reports a Reformist rabbi in a survey of religious

conditions, "will have to be made before we shall be able to make

our services safe for religion."
'

Probably a great many factors beyond the control of those who
have sponsored the Reformist movement are responsible for this

spiritual sterility. Yet we cannot absolve the movement itself of all

blame. There must be something basically wrong with its ideology;

is it, perhaps, too plausible? The program of a movement must ask

much and give much. It must demand great sacrifice, and hold out

some great reward in return. Traditionalism required nothing less

than the surrender of reason to authority and tradition. This is an

audacious but challenging demand. It offered, in return, reward in

the hereafter, and the satisfaction of having performed the will of

God. Of Reformism it is very difficult to say whether it asks much
or little. It talks big, so big, indeed, that to take it seriously one

would have to belong to the world's chosen spirits. That is a dis-

couraging fact which has led someone to describe Reformism as

"a way of speaking."

What Reformism asks of the Jew today is, in short, that he be

the apostle of what is essentially a religious philosophy. Having

eliminated from Judaism all else that might be satisfying, intriguing

or challenging. Reformism proposes to set up the mission of promul-
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gating the truest and purest conception of God, of which the human
mind is capable, as the sum and substance of Judaism. Waiving for

the moment the question whether the idea of a mission is consistent

with the Reformist conception of the Jewish people, and whether

such a role is a sufficiently valid reason for remaining a people

apart,* it is questionable whether there is anything in the career of

the Jewish people, outside the few passages in the prophetic litera-

ture, to quahfy it for such a mission.

The basic assumption of the Reformist ideology is that the Jews

have always, as a people, been in advance of other nations and

religious groups in the purity and spirituality of their God-idea.

Reformism, finding itself under the necessity of accepting the con-

clusions of scientific historical research, abandons the traditional

basis for the claim of the Jews that they alone possessed the true

knowledge of God. It cannot concede the historicity of supernatural

revelation. By thus refusing to resort to supernaturalism for proof

of the Jew's qualification as the upholder of the God-idea in its

truest form. Reformism should be prepared to verify that assump-

tion by means of historical facts.

But does history corroborate the generalization that the Jews

have always subscribed to what in their own day was the truest con-

ception of God? There were, no doubt, periods in the history of the

Jewish people when, under the influence of great religious geniuses

like the Prophets, the Jewish people as a whole was won over to a

truer conception of God than that held by any contemporary group

or individual. But to assert that at all times the God-idea as taught

by Judaism was in advance of that held by the rest of the world is

to examine Jewish history against the background of its immediate

oriental environment alone. Truth, indeed, compeis us to engage a

wider horizon. Even if the Jewish God-idea was always more

spiritual and in greater accord with the truth than the God-idea of

other nations, it is open to serious question whether it was truer or

more spiritual than that entertained by various philosophers or

philosophic groups, at one time or another. It is doubtful whether

the Stoics or the Neo-Platonists had a conception of God inferior to

that of the Jewish people. As for individual philosophers, Xenoph-

anes, among the first to object to the anthropomorphic represen-

tation of deity, heads a long line of thinkers who gave the world
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the various metaphysical conceptions of God that have been

embodied in the three great religions of the world, Judaism included.

Reformism admits that the God-idea, as taught in Scriptures,

has always been "developed and spiritualized by the Jewish teachers

in accordance with the moral and philosophical progress of their

respective ages." '"

If this be true, then it was not always the Jews

who evolved the most spiritual conception of God. On the contrary,

they found it necessary to bring their traditional teachings in line

with the moral and philosophical progress achieved by others. Such

progress, according to the Reformist way of thinking, necessarily

involves a better understanding of what God means and a deeper

insight into his nature. The conclusion is therefore inescapable

that there were frequent periods in the history of the God-idea when

the Jews had to learn from the Gentiles.

If there is any doubt as to this implicit admission on the part of

Reformism, that doubt is dispelled by its repudiation of the tradi-

tional conception of God in favor of that which modern philosophy

proposes. By adopting the modern assumption that God could never

have manifested himself as a distinct entity to any human being,

and by teaching that the only way God has revealed himself has

been through the inner experience of the human soul. Reformist

Judaism frankly plays the role of disciple and not of master, as far

as the God-idea is concerned. There is nothing more praiseworthy

than the willingness to learn truth from whatever source is avail-

able. But why should the fact that the Jews are apt and willing

learners of the truth impose upon them the duty of communicating

it to the rest of the world? One would imagine that such a duty

would rest upon those who were the first to come into possession of

the truth, whether they were Jews or Gentiles.

The fundamental fallacy into which Reformism is forced by its

habit of playing up the God-idea as the essence of Judaism is that

of crediting the Jewish people as a whole with conscious self-

dedication to a conception of God, which only its foremost thinkers

were capable of achieving. This is nothing more than a fanciful

idealization of the Jewish people, which dissolves at the first contact

with historic fact. A realistic description of what went on in the

minds of the average men and women who constituted the Jewish

people would have to record as wide a range of ideas concerning
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God as existed among other religious bodies. There have always

been Jews who were intellectually unable to grasp all the intricacies

of abstract thinking, and whose ideas of deity, the soul and

immortality were more naive and primitive than those professed

by Christian or Mohammedan theologians. Yet no one would dream

of denying the name Judaism to the religious faith of the former,

or of giving the name Judaism to the religious faith of the latter.

The identification of Judaism essentially with the highest develop-

ment of the God-idea may be legitimate as a wish, but lies beyond

the domain of historical fact.

The untenability of the Reformist thesis becomes apparent the

moment it is admitted that Judaism's God-idea has not been static,

and that even contemporaneous Jewish thinkers and leaders differ

among themselves as to how God should be conceived. R. Abraham
ben David of Posquieres, for example, took violent exception to

Maimonides, who characterized as an idolater anyone that regarded

the Divine Being as having form.' In justifying ceremonies and

institutions, Kohler points out that "the maintenance of religion does

not rest upon doctrine, which must differ according to the intellectual

capacity of the people and the prevailing views of each age."
^

Judaism's idea of God, which at no time is interpreted uniformly,

and which is subject to change from age to age, can scarcely live up

to the claim made for it by Reformism that it is "the central religious

truth for the human race."

In a work on theology, we should naturally expect that first place

would be given to the problem of evil. After all, the main purpose

of theology snould be to reconcile the belief in God with the domi-

nance of evil in the world. The question of evil is therefore the last

thing in the world that Judaism as a religion ought to ignore. Yet

we miss in Kohler's interpretation of Judaism any allusion to the

difficulties presented to religion by the problem of evil. Kohler

would hardly go so far as to imply that the modern Jew can find in

Jewish tradition an adequate solution of those difficulties. It is

therefore surprising that, with all his emphasis upon the God-idea

as basic to human conduct, Kohler should have nothing to say on

what our attitude should be toward the existence of evil, whence

arises the very need for the God-idea. The fact is that not only

Kohler but the Reformist movement as such lacks either the philo-
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sophic vigor or the spiritual insight to make any courageous affirma-

tion with regard to the problem of evil. Claude G. Montefiore, in

his Outlines of Liberal Judaism, says very frankly: "To these

terrible questions, there is and there can be upon earth, no satisfac-

tory answer. We do not know. We can think of a few answers . . .

which explain a very little, but we cannot explain the difficulties

properly or entirely." ' In other words, we are called upon to be

martyrs for a religion which fails in its raison d'etre, that of enabling

us to adjust ourselves constructively to the evil in ourselves and in

the world.

It might, perhaps, be argued that what distinguishes the Jewish

conception of God is not its close approximation to theological or

metaphysical truth, but its rich ethical content. This contention

makes of the God-idea chiefly a means to ethical conduct. Is

Reformism, however, prepared to commit itself to the assumption

that ethical conduct is inconceivable without the God-idea, all scien-

tific evidence to the contrary notwithstanding? But apart from this

questionable dependence of morality on religion, nothing of prac-

tical consequence is gained from this connection for the concrete

conduct of human affairs, and it is the practical outcome of Juda-

ism's conception of God that Reformism emphasizes. Such outcome

depends not so much upon theoretic motivation, as upon the specific

means and measures which men employ to attain the ethical ideals

they cherish.

°

Abstract ethical ideals may have a certain contemplative charm

or inspirational value, but they certainly are not substantial enough

to serve as a base from which to attack the evils of the world, nor

even as a shelter to which one may withdraw when beset by the forces

of the world. The mission to teach universal brotherhood can be taken

seriously only when it is translated into a definite program like the

abolition of chauvinistic nationalism, the outlawry of war, the

establishment of economic justice '" or greater equality of oppor-

tunity. But the Reformist movement would not venture to commit

itself to any of these causes. Nor would it even dare urge that it is

the duty of its adherents to throw in their lot with some specific

movement for social reform. The philosophy of Reformism furnishes

an excellent illustration of the truth that one of the superstitions
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current even among cultivated persons is the supposition that, if the

right end is pointed out to them, all that is required to bring about

the accomplishment of that end is will or wish on the part of the

one who is to act. Such a belief "is on a par with primitive magic

in its neglect of attention to the means which are involved in reach-

ing an end."
"

If pressed for a definite pronouncement as to how it would have

the Jew further the cause of human brotherhood, Reformism would

probably answer that it expects him to lead an exemplary life by

living in accordance with the teaching of the prophet Micah who

said, "What doth the Lord require of thee? Only to do justly and

to love mercy, and to walk humbly with the Lord." Reformism

forgets that, if these words of Micah influenced a few of his con-

temporaries to live more ethically and spiritually, it was because

they denoted for his hearers a specific course of action which was

to wean Israel from definite evil habits. Micah's message was a

message of means as well as of ends. It is thus that all true prophets

speak. If the Jews really intended to be the prophet-people of man-

kind, they would have to exemplify by their mode of life the efficacy

of the specific social measures and religious institutions by which

they strive to do justly and to express their love of mercy, and their

pious communion with God.

One cannot but sympathize with the efforts of the Reformist

spokesmen to square the apparent ambitiousness of the newly

assumed mission—for in the sense in which the mission is now
interpreted it is newly assumed—with the given realities which

beepeak inactivity on the part of the Jews and unawareness on the

part of the Gentiles.

Meanwhile, writes Claude G. Montefiore, the mere existence of the

Jews is not without its value and its influence. A more active period of

influence may perhaps at no distant period begin. Already in the United

States there is much interchange of pulpits, much mingling of thoughts.

Jews, especially liberal Jews, are indubitably doing something in that vast

country towards the development of religious belief. In the religious fer-

ment which is there going on, they are playing a part.*^

Distance evidently lends enchantment.

The Reformist hypothesis that Jews have a native gift for
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religion, a gift which is hereditary, should be attributed to the

workings of the compensatory mechanism. So long as Jews had

implicit faith in the tradition that God had actually revealed himself

to their ancestors, one can understand how they came to conclude

that they alone possessed the means to salvation. But once Jews

give up the belief in that tradition, they cannot replace that belief

with a categorical claim of being a race endowed with an inborn

sensitiveness for things spiritual.'' To make such an assertion in

the face of the thousand and one problems of heredity and environ-

ment, and of the difficulties involved in making generalizations about

any race or people, is to betray a sense of inferiority.

Even when some ethnologists admit that we may ascribe

certain inner tendencies to races or peoples, they always have in

mind the fact that a special geographic environment and certain

historical forces are required for those tendencies to come into

play.'* The great social and religious ideals were not evolved in a

void. Had not the Prophets lived amidst national events which

placed them upon a pinnacle whence they could command large

vistas of the human scene, no one would ever have been the wiser

as to whether or not they possessed spiritual genius.

The statement that the Jews possess a special capacity for

religion is far from being a rhetorical flourish. How literally and

seriously it is taken is evident from the fact that it is the premise

in the Reformist argument against intermarriage with adherents of

other religious groups. Since Jews possess this native gift for true

religion, intermarriage is undesirable. By diluting the pure Jewish

strain, intermarriage would weaken the inherent religious genius of

the Jew. Suppose, however, someone should question the validity

of the Reformist claim that the Jews are more talented religiously

than the rest of mankind, or the assumption that religion is a

hereditary trait, the door would then be thrown wide open to

intermarriage.

As a matter of fact. Reformism does not make any herculean

efforts to stem the increasing tide of intermarriage. It merely advises

"to avoid intermarriage." '" In that kind of advice there breathes

very little fervor or zeal. Moreover, it is against "members of other

sects" that such advice is directed. Are we to infer that intermarriage

with those who have no religious affiliations, though they belong to
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other races, is not to be avoided? It is no wonder that some of the

Reformist spokesmen are beginning to demand the complete removal

of the restriction. The element of "racialism" which Kohler

regarded as inseparably interwoven with the religious doctrine of

Judaism is bound to appear out of place in a program of life which

is based on a philosophy of religion. Sooner or later Reformism

will be driven to accept the logical conclusion of its basic assump-

tion that Judaism is essentially the God-idea in its truest form, and

permit intermarriage. With the elimination of the belief that there

is anything in the racial heredity of a human being which disposes

him to a particular kind of idea or world-outlook, there remains no

plausible ground for opposing intermarriage. Having reduced Juda-

ism to a religious philosophy, it will have to go a step farther and

give up the idea to which it still holds that "the Jew is born into it

[Judaism] and cannot extricate himself from it even by a renuncia-

tion of his faith." '* The adherent of a philosophy should be free to

give it up as soon as he finds it unacceptable, for at no time should

the element of constraint be a factor in a loyalty whose chief value

depends upon its being a matter of choice. Reformism might thus

eventually have proved to be merely an excellent shock absorber,

absorbing the shock to social life that usually accompanies too rapid

an amalgamation of different cultural and religious groups.

There were religious philosophies in the past. Stoicism was a

religious philosophy, and so was Neo-Platonism, which for a time

threatened to prove a successful rival of Christianity. But religious

philosophies are, as a rule, self-sufficient, sure of the strength and

richness of their own content. The children of their adherents do

not automatically become adherents. A religious philosophy that

lays claim to truth based on reason should insist upon that truth

being accepted only by those who are sufficiently mature to judge

for themselves. What has truth to do with blood relationship? The

right procedure should be to acquaint the child with various religious

and non-religious philosophies, and then allow him to choose. But

the insistence that merely because one is born to Jewish parents he

is duty-bound to remain a Jew, is certainly not consistent with the

declaration that Judaism is the truest form of religious truth,''

intended to preach the unity of God and the brotherhood of

man.



120 JUDAISM AS A CIVILIZATION

The fact is that Reformism has by no means found a satisfactory

formula for the Jewish people; it has not found a self-consistent

and intelligible interpretation of the traditional conception of Jew-

ish nationhood which it professes to abjure and which, in certain

vestiges, it is constrained to preserve. By repudiating Israel's status

as a nation, Reformism has to give Israel a status that shall, in a

sense, be a continuation of that held in the past, and yet fit into

the framework of the modern state. The kind of social organism

which Reformism has tried to make out of the Jews is without a

parallel in human society. It is based on blood relationship plus

consensus of belief. The raciality of the Jew is awkwardly and

irrationally forced into the conception of a religion that is meant

to be universal. It is as though a family were to organize itself into

a philosophical society. Sociologically, such an organism is absurd.

From its very nature it cannot function.

Reformism might well consider whether it was justified in the

precipitate haste with which it repudiated Jewish nationhood. Has

it at all weighed carefully the psychological and spiritual factors

involved in nationhood? Since nationhood and religion were always

intimately interwoven in Judaism, the Reformists might have

suspected that by removing the element of nationhood they would

at the same time render the religion as useless as the warp is with-

out the woof. With all one's desire to find nothing but disinterested

devotion to truth as the chief motivating force in the Reformist

program, one cannot but discover an ulterior prudential motive in

the surrender of Jewish nationhood. For it is not nationalism or

patriotism in general that Reformism deprecates. On the contrary,

some of its outstanding adherents have a tendency to shout their

patriotism from the housetops. It is only Jewish nationhood that

has been thus summarily disqualified and despatched. Does it not

look a little like trying to placate those who would withhold from the

Jews the full benefits of the emancipation?

This surrender of Jewish nationhood is a new kind of suicide,

suicide on a national scale. Considered objectively, one may ask:

what right has an individual Jew or a group of Jews officially to

change the status of all the Jews in the world? For the last three

thousand years all Jews have regarded themselves, and have been

regarded by the rest of the world, as primarily a nation. The only
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way, perhaps, they might change their status would be by electing

representatives with full power to decide upon the Jewish status.

Even then, it is a question whether the representatives could legally

rule out of existence a fact which is too patent to be denied. The

Sanhedrin (Assembly of Jewish Notables) convoked in 1806-1807

by Napoleon I, was terrorized into declaring that the Jews of

France were no longer part of a nationality, un corps de nation,

but a religious community, or Frenchmen of the Mosaic persuasion.

In doing that they legislated only for themselves and not for Jewry

as a whole.

Suppose there were an immigration law to the effect that, if a

number of members of one family wanted to gain admission into

the country at the same time, they should not be permitted to enter.

Let us say that a family by the name of Cohen, which had not heard

of the law, happens to arrive. What is to be done? One of them

hits upon a capital idea. From now on they shall no longer regard

themselves as a family. Their status shall henceforth be that of a

society. But a society must have a purpose. That purpose shall

be to practice Cohenism; i.e., coming together periodically and per-

forming the ritual of blessing the world. In that way, the immigra-

tion law can be circumvented. Such, practically, has been the pro-

cedure of Reformism on the question of Jewish nationhood. Assum-

ing that the emancipation precludes the granting of civic rights to

those who declare themselves members of the Jewish nationality,

that difficulty is circumvented by voting that the Jews are no longer

a nation. The only proper thing, it seems, for the Jew to do when

he finds Jewish nationhood irksome to him is to read himself out of

it, but not to read the Jewish nationality out of existence. Whether

Judaism has gained by the action of Reformism in the matter of

Jewish nationhood is questionable, but it is certain that Jews

throughout the world who refuse to accept Reformism have been

embarrassed by that action. The inevitable effect of declaring that

Judaism has nothing to do with Jewish nationhood is to cast a reflec-

tion on the civic patriotism and loyalty of those who insist upon

retaining their Jewish nationhood.

By the same token that Reformism has etherealized Israel, the

nation, into Israel, the religious community, it has sublimated Torah,
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the all-embracing system of concrete guidance, into Torah, the vague

abstraction known as moral law. The function of being a source of

specific legal sanctions and prescriptions cannot be dissociated from

Torah without destroying its fundamental character. Those who

cannot subscribe to the traditional belief that specific ritual, civil

and criminal laws came directly from God, may nevertheless regard

all such laws as an important part of Judaism, believing that the

Jews are a nation, or nationality, and therefore a law-making and

law-enforcing body. But if the Jewish nationhood is to be repudi-

ated, Judaism can have nothing to do with laws, the very essence of

which implies a degree of social coercion which the Jews waive when

they surrender their nationhood. Reformism realizes the void cre-

ated when we eliminate the law from Judaism. What it proposes to

put in its place is calculated to emphasize the void rather than to

fill it. A few ceremonies centering about the institution of the

synagogue, and a pale ghost of an ethical system, can hardly serve

as a substitute for Torah.

The ceremonies that are preserved from the past have scant

reason for being part of the Reformist program. Kohler's argument

for their retention reveals how apprehensive, and justly so, Reform-

ism has been of carrying out its program to its logical conclusion.

In his defense of ceremonies, Kohler gives away the entire case of

Reformism. "The maintenance of a religion does not rest upon its

doctrines, which must differ according to the intellectual capacity of

the people and the prevailing view of each age." '* Hence, the need

for ceremonies and institutions. If this statement means anything,

it implies that there is much more to a religion than a God-idea.

If religion were confined to that, how could people who hold differ-

ent doctrines, or who understand the God-idea differently, be said

to belong to the same religion? Probably this statement is no more

than a lapsus calami, and should be overlooked. But we are left in

the dark as to the why and wherefore of the traditional ceremonies.

How is it that even as much as a single Hebrew phrase has

been retained in the prayer-book? One can hardly attach any serious

significance to the paradoxical argument advanced by Ludwig

Philippson at the Conference at Brunswick (1844) when he said:

"Every nation has its historical mission, and the Jews have theirs.

They are a nation dedicated to religion. For the sake of such a
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mission, it has needed a special language. Hebrew is the ideal

language for religion."
^* Geiger was far more consistent when at

the second conference at Frankfort a.M. in 1845 he argued that ''if

the Hebrew language were to be recognized as an integral part of

Judaism, Judaism would thereby be acknowledged as being a

national religion, since a distinctive language is a conspicuous trait

of a people that leads a segregated life."
''° Of late, however, there has

been a tendency to increase the amount of printed Hebrew in the

prayer-book, though less of it is actually recited." It is, indeed,

paradoxical that not only is the original Aramaic of the Kaddish

retained but that an entire paragraph in Aramaic should be added

to it. One almost begins to suspect a deliberate purpose to cast a

mystic spell upon the worshippers, for they surely cannot be

expected to understand Aramaic.

But it is in the moral law, chiefly, that the best of what was

associated with the ideal of Torah deserves to survive. Though lack-

ing the concreteness necessary to render it an effective challenge to

the moral evils of present-day life, Torah as moral law might at

least be made to point to some worthwhile spiritual goal. But even

in that respect Jewish ethics, as formulated by Reformism, falls

short. It is colorless, uninspiring, and definable for the most part

by what it negates rather than by what it affirms. Its chief boast

seems to be that it negates Greek ethics with its emphasis upon

expansiveness, Buddhist ethics with its belief in Nirvana, and Chris-

tian ethics with its other-worldly sanctions. Imitation of God as a

principle of ethics, which Kohler declares to be characteristic of

Judaism, reduces itself to a vague metaphor, when it is taken for

granted that the only way man can know God is through the func-

tioning of the conscience. The positive ethical teachings of Reform-

ism are mostly of the platitudinarian type usually designated as

copybook morality. Surely, very poor substitutes for Israel's

ancient Torah.

The weakness and the inconsistency of the Reformist movement
are most apparent in its educational program for the young. The
real test of any religion, movement or civilization is in the process

of education to which it gives rise. If that process is rich in con-

tent, colorful and stirring, the movement or religion which it trans-

mits is answering a real need, and is bound to live. But when it is
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as thin, meager and unappealing as the process of religious training

identified with Reformist Judaism, there can be no doubt that the

movement is a mistake/' The traditional "four ells of the law"

represented a lifelong educational process. Reformist Judaism has

not enough content to occupy young children for a few years, sixty

hours a year. The mere inability of Reformism to employ the

thought, energy and enthusiasm of its lay adherents should be proof

of its irrelevance.

Reformism's greatest failing is in that which is supposed to be

its main contribution, the cause of religion. From the standpoint

of religion as a personal reaction to life, it is a mistake to confine

oneself to the results achieved by one's own people or religious

community. The characteristic tendency in advanced religious

thought is to recognize that the time-spirit has brought to the

fore new issues and ideals which all the historic religions have to

take into account. "Over all the world today," says E. Eustace

Haydon, "the leaders of the great religions are thinking the same

thoughts and turning their faces toward the same ideals. . , . There is

a recognition of the solidarity of the human race. They realize now

that no one race or religion can save the world. Since religion is a

way of life and all races are now entangled in the maze of common
problems, the realization of a world made hospitable to the higher

values must be the result of the united labors of all the religions

of mankind."
"

The entire program of Reformism is based on a misconception

of the very nature of a religion like that of the Jewish people. Such

a religion never existed apart from the people that evolved it, and

cannot be treated as a system of ideas and practices which might

be fostered by a religio-philosophical group. The religion of a people

is but a phase of the entire life of that people and determined by

the forces, social, economic and cultural, inherent in its life, as well

as by the fortunes attending it. What a noted writer has had to say

of Christianity in speaking of the failure to treat religion as a phase

of civilization applies with even greater truth to the Jewish religion:

Such a method ignores the fact that doctrines have not sprung up

as independent systems of truth. In this respect, they do not resemble

philosophy as much as they do law and especially the common law of Eng-
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land and the constitution of the United States. Strictly speaking, there is

no history of doctrine; there is only the history of the people who made
doctrines. A theology is a function of the religious life of a given period,

and this in turn is the expression of a social order conditioned not only by

elements of culture, like philosophy, literature and science, but also by the

creative forces which were engaged in the production of the social order

itself. =
*

The resemblance to law is borne out by the fact that in Jewish

literature, until the medieval period, there was no special term for

religion—quite a paradox from the Reformist viewpoint. The term

that passed for what now corresponds to religion was Torah, which

at once suggests the aspect of law. Even the relatively recent term

"dat" specifically reserved for religion, means law.

Only in Wonderland can there be a cat which leaves its grin

behind it. In the world of reality it is not feasible to try to have

the grin without the cat. That experiment has been undertaken by

Reformism in trying to have the Jewish religion without the living

entity to which that religion belongs—without a living, functioning

Jewish people.



CHAPTER X

CONSERVATIVE JUDAISM (RIGHT WING OF REFORMISM)

Conservative Judaism merely a variant of Reformism—Contends Reformist principles
are no innovation—The attitude of Conservative Judaism to ceremonial observances
based on sentiment.

Whatever fault one may find with the Reformist movement ^.s

promulgated by outstanding leaders like Geiger, Kohler and Monte-

fiore, one cannot charge it with being inconsistent in its philosophy

or half-hearted in the changes it advocates: Its theory is, on the

whole, coherent, and the practice it recommends keeps pace with the

theory. As was to be expected, however, there have been many

Jews who, though dissatisfied with traditional Judaism, were not

quite prepared to go the entire length with Reformism. They may
have been in sympathy with the major premises of the movement,

but finding that the conclusion to which it led was such as to reduce

Jewish life to a vanishing point, they have refused to subscribe to

its minor premises. Those who have taken this attitude

constitute the Conservative element, or the right wing of

the Reformist movement. They should not be confused with another

group that has differentiated itself from the Neo-Orthodox con-

stituency, as its left wing, and has also come to be known as

Conservative.

Laboring under the handicap of vagueness of purpose and lack-

ing aggressive leadership. Conservative Reformism has not been able

to attract a large following, or effect extensive organization. In

America it was much more influential a generation ago, when it had

men of the stamp of Marcus Jastrow and Benjamin Szold among

its leaders. In Germany in 1899 a number of rabbis organized them-

selves into the "Union of Liberal Rabbis of Germany." ' The term

"liberal" in this instance has a different connotation from what it has

in English Jewry where it is synonymous with unqualified Reform-

ism. In England, Conservative Reformism did not make much liead-
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way, but it found an able spokesman in Morris Joseph. His book

on Judaism as Creed and Life ' is the clearest statement of the

Conservative point of view, and the exposition it gives of Judaism

may well serve as basis for evaluating the tenability of Conserva-

tive Reformism.

Morris Joseph describes his position as intermediate between

that of M. Friedlander whose interpretation of Judaism as set forth

in his book Tke Jewish Religion ' is definitely Neo-Orthodox,

and that of C. G. Montefiore whose Liberal Judaism expounds the

doctrine and practice of the Reformist movement. In Morris

Joseph's own words, Judaism as Creed and Life is an attempt

"to give a comprehensive account of Jewish belief and practice as

they are conceived by men of moderate views." * If we are to take

M. Joseph's exposition of Judaism as representing the Conservative

Reformist point of view, we are warranted in concluding that basi-

cally the philosophy of Conservative Reformism is identical with

that of unqualified Reformism. It is only in the matter of religious

practices that Conservatism refuses to accept the logical conse-

quences of that philosophy. To prove this point, it will suffice to

touch upon the outstanding ideas in Judaism as Creed and Life.

Morris Joseph takes for granted that "the great intellectual and

social movements of this age" preclude the complete acceptance of

what has come down to us from the past. Jews have to select only

those elements of their spiritual heritage which can be synthesized

with the great intellectual and social movements of this age." What
is the principle of selection? His unequivocal answer is: Reason.*

Even the faith in God which Judaism demands of us is faith based

on reason.' While it is true that not everything that transpires in

the world and in human life confirms the belief in divine providence,

there are sufficient evidences of godhood to justify us in inferring

that God is everywhere in the great domain.' According to M. Joseph,

the human mind acts just as normally in postulating the existence

of God as when it postulates the existence of ether or electrons.

In the one case it performs an act of faith in order to comprehend

the universe as a whole, in the other, it performs an act of reason in

order to account for certain physical phenomena. But, funda-

mentally, there is little difference between the two methods of orient-
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ing oneself to life.' In fact, the substance of his argument con-

cerning the belief in God is that God's existence may be inferred

from the universe, from history, and from the life of the indi-

vidual,'" and is therefore essentially a matter of human experience,

and not of supernatural revelation.

In taking this position, however, Morris Joseph breaks with

tradition, though he refuses to admit that he does so. He makes it

a point to deny that he advances anything new in Judaism. In this

respect he displays the attitude characteristic of Conservatism. He
does not propound an idea without at once proving that it is not

new, as though it was sure to be wrong if no authority could be

quoted in support of it. But, viewed objectively, the basis for the

belief in God was in olden times unquestionably the tradition that

he had revealed himself in person, as it were, and indirectly through

miracles. Only the few who came under the influence of philosophy

took it for granted that man could not help believing in God, if he

allowed himself to be guided by his reason. From the traditional

standpoint, therefore, the difference between Jewish religion and

the other religions was not a matter of degree but of kind. The

Jewish religion was the only one that was regarded as true, because

it alone was based upon what was considered the indisputable event

of God's self-revelation. But when M. Joseph describes the Jewish

religion as "the truest form of truth" he implies that the difference

between the Jewish and the other religions is only a matter of

degree. His reasoning is consistent with his assumption that all

religion is based on human experience and is not imposed from

without in some transcendent fashion; but it is, nevertheless, a

decided departure from traditional Judaism. This he cannot bring

himself to admit, though there is nothing to indicate that he takes

the tradition concerning the theophany at Sinai to be historic fact.

The tendency to represent his exposition of the Jewish conception

of God as being in line with traditional teaching is bound to distort

his idea of traditional Judaism,'' and to give the wrong perspective

on the Jewish religious problem of our day. All that it does is to

impair the principle of progress, which Reformism has sought to

inject into Judaism.

An examination of the universal truths which M. Joseph holds

up as constituting Judaism's chief contribution to religion reveals
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that they are none other than those professed by all Theists. He
realizes that this must give rise to the question:" why can we not

teach the same truth about God as Theists instead of as Jews? In

the answer which he gives there emerges a new principle for which

there is no preparation whatever in the body of his argument. "The

Jew," he says, "owes allegiance to Judaism as well as to his mission,

just as every Englishman owes loyalty not only to England's civiliz-

ing task but to England herself."" This parallel between England

and Judaism is far from clarifying. All through the book we are led

to believe that the Jews are not a nation. To all intents, the atti-

tude taken toward nationhood is exactly the same as that of the

Reformists. What, therefore, can be the meaning of this compari-

son of Judaism to England? The England which claims the English-

man's allegiance is surely a nation. Perhaps M. Joseph is in accord

with Kohler who maintains that Judaism is a matter of race as well

as of religion. But if that is what he has in mind, it is nowhere

clearly stated. With half-thoughts Hke these. Conservative Reform-

ism expects to overcome the absurd inferences to which one is led

by its assumptions.

On no question, however, does there seem to be such complete

agreement between Conservatism and Reformism as on that of

Zionism. They agree even in their misunderstanding of the Zionist

movement. While latterly Reformism has been inclined to oppose

it on the ground that it is secularist and anti-religious, in the official

Reformist literature Zionism is classed with the traditional belief

in the advent of a personal Messiah, as though they belonged to

the same type of ideas. The revolutionary character of Zionism, its

implied revaluation of traditional concepts, are not even suspected.

This mistake of Reformism is blindly accepted by Morris Joseph,

together with the stereotyped arguments advanced by Reformism

against the Zionist movement. "There are many Jews," he writes,

".
. . who do not and cannot believe in these things. They cannot be-

lieve in the Restoration of the Jewish State, for they hold that such an

event would impede rather than promote the fulfillment of the great

purpose for which Israel exists. The moral and religious education

of the world, they maintain, can best be promoted by close contact

between Jew and Gentile." '* The two overworked rabbinic say-

ings that the dispersion of the Jews was providentially designed as
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a means of making proselytes/'' and that the Messiah was born on

the day the Temple fell/^ are hauled out and misinterpreted so as

to lend support to the doctrine of the denationalization of the Jew-

ish people. We are, indeed, informed that "we can be equally good

Jews whatever view we hold on these points." Yet one must confess

that this complaisance is rather paradoxical, coming after the state-

ment that the restoration would impede the mission of Israel.

It is obvious that the principles which Conservative Reformism

lays down concerning the belief in God and the status of the Jewish

people coincide entirely with those of Reformism proper. The differ-

ence—and it is by no means weighty—appears in the matter of

religious observances. As to the Torah from which these observances

emanate, there is further coincidence between Conservatism and

Reformism. Conservatism can have no compunction in adopting the

fundamental conclusions of modern biblical scholarship which prove

that the Torah is a composite work. There is no qualitative difference

between the Pentateuch and the rest of the Bible from the stand-

point of authoritativeness, for Morris Joseph holds that it is only

the intrinsic character of the teaching that determines the authority

of any part of Scripture. Hence it makes no difference in- which

part of Scripture that teaching occurs.

The teachings of Scripture deal with the idea of God, with moral-

ity, and with ceremonial observances. There is nothing in the idea

of God as expounded by Conservatism to which any Theist might

not subscribe. As for morality, that too has nothing distinctive

except that God is set up as the pattern of the moral perfection to

be striven after. According to Morris Joseph, "As systems of moral-

ity, Judaism and Christianity may be said to be practically identi-

cal." ''
It is only in their applications that they differ. One urges tak-

ing Jews as patterns and the other one has to protect the reputation

of the church. He characterizes ceremonial observances as ranking

lowest in importance among the constituent elements of religion.'*

"We can imagine," he writes, "a religion without a scrap of cere-

monial." That being the case, it is a questionable advantage that

he ascribes to Judaism when he says that "no religion has more

clearly recognized the value of ceremonial than Judaism." '"
Inci-

dentally, this statement is contradicted by all the information
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furnished us concerning every ancient religion. And it is in this

lowest among the constituents of religion, in the one that gives the

Jew the greatest amount of trouble, that all of this type of Con-

servatism is centered.

We are bidden to observe dietary laws. Sabbaths, feasts and

fasts, abstain from marriage with Gentiles, retain Hebrew in the

ritual, and even study in order to understand it. The specific

recommendations with regard to the observances would be declared

by the Neo-Orthodox as nugatory, and by the Liberals as arbitrary.

Thus he advocates the complete abandonment of the rabbinic inter-

pretation of the dietary laws, and would retain only the pentateuchal

prohibitions of certain animals and shellfish. Why make a distinc-

tion which, from the premises of this kind of Conservatism, must

appear rather arbitrary and trivial? Why incur the hostility of

Gentiles by flaunting Jewish separateness for the sake of what

"ranks lowest in importance among the constituents of religion?"

The conception of Judaism set forth in the Religio Laid

Judaici''° by Laurie Magnus has much in common with that elabo-

rated by Morris Joseph. He, too, negates the supernatural origin

of the Torah and the nationhood of Israel. Nevertheless, he strenu-

ously opposes any changes in the ritual that must logically follow

these negations. He enters into a lengthy argument to prove why,

despite higher criticism, it is perfectly proper for the congregation to

proclaim when the scroll is raised, "This is the Torah which Moses

placed before Israel according to the command of the Lord." In the

same spirit he argues for the retention of the prayer for the restora-

tion of Zion on the ground that we might interpret it symbolically

as referring to the ultimate fulfillment of the Jewish mission." On
the other hand, Laurie Magnus, unlike Morris Joseph, sees no justi-

fiable reason for maintaining the dietary laws.** This vacillation

which is characteristic of all middle-of-the-road systems is accentu-

ated in the case of Conservative Reformism by a vague sentimental-

ism which hankers after a tangible residue of Jewish life without

knowing exactly why.

The main weakness of Conservative Reformism is that,

in a situation in which there is no way of telling what the

extremes are, it makes a principle of moderateness. It may even be
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that the nature of the situation is such that the very purpose of

being moderate is out of place. When a person is drowning, mod-

erateness in the means taken to save him is scarcely a virtue. Col-

lective Jewish life is obviously in danger of disintegration unless

something immediate and drastic be done to save it. The problem

is to find an objective in living as a Jew that shall be sufficiently

stimulating and inspiring. That one can be a Jew without doing

violence to reason and without too severe a wrench from sentimental

attachments to tradition is by no means sufficient reason for being a

Jew. As we have seen, in the last resort, Morris Joseph has to

appeal to the Jew's sense of loyalty. But England, which has a claim

on the Englishman's loyalty, is not merely a state of mind. It is a

living, interacting society to which the Englishman is bound by ties

of personal interest. What does Judaism do for the individual Jew

that he should owe it loyalty? Does it offer him at least such means

and opportunities for salvation as he cannot get elsewhere? Accord-

ing to the answer of Conservative Reformism, it would seem that

the philosophy of life it offers him is nothing that he cannot learn

from any textbook on Theism. As to a program of practice, he is

left to choose between that of Morris Joseph and that of Laurie

Magnus. Very few Jews are likely to feel morally bound to render

allegiance to a Judaism which makes no attempt to re-establish that

corporate Jewish life whereby the individual might be made to feel

that his interests are shared to some extent by the Jewish aggregate.

"England" is to the individual Englishman a living, corporate

entity. The "Judaism" to which Conservative Reformism asks the

Jew to be loyal is nothing more than a memory of a people that once

had body, but is now a mere haunting ghost.



CHAPTER XI

THE NEO-ORTHODOX VERSION OF JUDAISM

Neo-Orthodoxy as a mode of adjustment—Neo-Orthodoxy's retort to the spirit of

the age—Revelation the main source of our knowledge of God and of the destiny of

man—No alternative to the belief in the supernatural origin of the Torah—-No inter-

pretation of Torah valid unless from the standpoint of the Torah's teachings—The
miswot to be observed in a spirit of implicit obedience to the will of God—Allegiance

to the Torah the sole basis of Jewish nationhood—Israel's mission to exemplify obedi-

ence to the laws of God.

The changes in the habitual modes of Jewish life and thought,

which began to make their appearance toward the end of the

eighteenth century and beginning of the nineteenth, were due to the

contacts with non-Jews which arose out of the gradual extension of

civic and political rights. The opposition which those changes

encountered were originally animated by sheer apprehension of the

consequences to which such contacts might lead. Even when no

specific traditional belief or law was impugned, the mere fact that

any social measure or cultural undertaking implied a rapprochement

between Jew and Gentile was enough to condemn it. When Mendels-

sohn published his translation of the Pentateuch, Rabbi Ezekiel

Landau of Prague pronounced a ban against it. When Hartwig

Wessely urged the establishment of Jewish schools where secular

studies would be taught, the rabbis of his day denounced him as a

traitor to Judaism.' Soon, however, the discontent with ghetto

Judaism grew to proportions that found expression in attempts to

introduce innovations in codified rabbinic law, and in the enunciation

of views at variance with tradition. This stung the spokesmen of

rabbinic Judaism into embittered and determined resistance. Every

time any of the Reformist group inaugurated some new undertaking,

or made an attempt to mobilize the existing forces of Reformism,

the defenders of the old order answered with a counter mobili-

zation. At times the latter even resorted to governmental

aid to check the Reformist advance. Nevertheless their warfare

^2>Z
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was on the whole defensive. It merely tried to hold the fortresses of

rabbinism against attack. There was no counter move made to

reckon with the new conditions which the changed political status

and cultural opportunities created for the Jew.

But before long a new type of opposition to Reformism devel-

oped. Instead of combating the introduction of European culture,

the new spokesmen of rabbinic Judaism took the position that it

was possible for the Jews not only to escape the negative influences

which inhered in European culture, but even to enlist that culture

in the cause of traditional Judaism, provided it was approached in

what they considered the proper spirit. Most of these new spokes-

men had acquired a modern training in the leading universities of

Europe and were well-versed in modern methods of science and

research. Far from shaking their faith in rabbinic Judaism, this

training made them all the more confident that traditional Judaism

had nothing to fear from contact with western civilization. On the

contrary, only by becoming part of it and realizing what it has to

offer can the Jew fully appreciate the deeper meanings of his own

spiritual heritage, and make its challenge to mankind effective.

Although Solomon Rapoport, Samuel David Luzzatto, Nathan

Marcus Adler and Samson Raphael Hirsch who led the forces of

opposition to Reformism came to the aid of the rabbinic leaders of

the old school who refused to make peace with European culture,

they themselves waged the war for traditional Judaism by means of

entirely different strategy and tactics.

This aggressive tjq^e of Orthodoxy is so different from the

Orthodoxy of the rabbis of the old school who represented rabbinic

or traditional Judaism of the pre-enlightenment age, that the name

Neo-Orthodoxy by which it is sometimes called should be regarded

as more than a casual designation. The term Neo-Orthodoxy should

be systematically employed not only to register a historic truth

which is already becoming blurred, but to focus attention upon the

essential fact in this new type of opposition to Reformism. That

fact is that instead of trying to avoid the conflict with European

civilization, by retaining as much of the past social and cultural

separatism as possible, Neo-Orthodoxy is only too ready to come to

grips with the western outlook and mode of life. Neo-Orthodoxy,

in contrast with the Orthodoxy of traditional Judaism, is thus decid-
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edly one of the present-day versions of Judaism which are programs

of adjustment.

The literature of the Neo-Orthodox movement reveals the wide

front upon which it has conducted its campaign against the tenden-

cies it deems dangerous to Judaism. Samuel David Luzzatto com-

bated the modern spirit as atheistic and unmoral. David Hoffmann

wrestled valiantly with higher criticism. Zeeb Yabetz wrote a history

of the Jews in which the traditional conception of the past is given all

possible semblance of historicity, and Yizhak Isaak Ha-Levi com-

bated point for point every intimation that rabbinic law was a

gradual growth answering to the spiritual needs of the various

periods during which it developed. Samson Raphael Hirsch is prac-

tically the only one who made an effort to restate the philosophy

underlying traditional Judaism as a whole in terms that reckoned

with the challenge of modern thought and life." Hence a summary

of his views is the best means of judging the merits of the program

whereby Neo-Orthodoxy hopes to meet successfully the forces that

threaten to undermine Judaism.

Hirsch wrote prolifically, but the one work of his which contains

the most comprehensive statement of his philosophy of Judaism is

The Nineteen Letters of Ben Uzziel.^ That will serve as the basic

text in the exposition of Neo-Orthodoxy, and will be supplemented

by relevant passages from Hirsch's other writings; other spokesmen

of Neo-Orthodoxy add little to his exposition.

As a piece of pleading, The Nineteen Letters of Ben Uzziel

deserves to take its place by the side of Ha-Levi's Al Khazari.

Like that famous apologia for rabbinic Judaism when it was men-

aced by the Karaites, Hirsch's book resorts to a literary device to

state his case for the traditional conception of Judaism. Hirsch

addresses himself to a friend by the name of Benjamin * whom he

is supposed to have known as a pious youth, but who has now
entirely changed his religious views and practices as a result of his

reading and contact with the world since leaving home and parents,

and bears suppressed ill will against Judaism. Hirsch attributes this

attitude on the part of Benjamin to his inadequate understanding

of Judaism. On the one hand, whatever knowledge of Judaism

Benjamin possesses is based, for the most part, upon a few mechani-

cal practices which he was taught to perform in his parents' home.
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and upon a few ill-digested fragments of the Bible and the Talmud

which he learned from some "Polish rcbbe." In contrast, he was

dazzled by the ideas of Christian writers and Jewish Reformists,

and allured by the love of comfort and ease to which the modern

spirit panders. Hirsch thus implies that the hope of traditional

Judaism rests upon a proper understanding of it. He expects the

letters that follow to further that understanding. Neo-Orthodoxy

boldly accepts the challenge of the modern world. Far from urging

that Judaism withdraw into its own shell, the Neo-Orthodox defend-

ers invite a fair-minded examination of its claims.

Neo-Orthodoxy, however, frankly refuses to be placed in a posi-

tion where it would have to defend its claims before the court of

reason. It regards the submission of its case to reason as taking a

stand outside Judaism. The principle that to interpret Judaism

correctly one must not take the neutral attitude of an outsider, but

view its teachings and institutions from the standpoint of their char-

acter as divinely revealed, is set up by the Neo-Orthodox school of

thought as a norm which they would apply to any apologia, no

matter who its author be. Samuel David Luzzatto did not hesitate

to take Maimonides to task for finding it necessary to reconcile Jew-

ish tradition to Aristotelian metaphysics. Samson Raphael Hirsch

in the introduction to his Horeb frankly disavows all intention of

coming to terms with reason. *'If you, my reader," he says,

"expect a defense of the divine commandments that would reckon

with your inclinations, views and general assumptions concerning

life, if you intend to take this book with the attitude of a judge who
wants to find in it the pros and cons concerning our most sacred

interests, and then make up your mind whether you are going to

accept or repudiate the divine commandments, better leave my book

unread; it was not meant for you." ' Divine teaching, and not invest-

tigation and study, is the only soil out of which the life of the spnrit

can blossom. Wherever any of our views is in conflict with a teach-

ing of the Torah, it is that view which must yield and not the teach-

ing of the Torah. Had we learned to reckon with the Torah in its

entirety as an instrument of supernatural revelation instead of

approaching its contents critically and in piecemeal fashion, we
would never come to hold such troublesome views, laments Hirsch.
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In the Nineteen Letters, Hirsch opens his argument with a

statement of the Jewish outlook upon the world as embodied in the

traditional Jewish conception of God. He launches his attack against

the spirit of the age by questioning the humanistic assumption which

underlies the ideology of our day, that the salvation of the human

being consists in the attainment of happiness and self-perfection.

Of what good is it to accept such an aim, he asks, since it in no way

helps us to decide what to do, and how to live. To make happiness

a criterion of conduct is to encourage anarchy. The pleasure seeker

and the criminal find happiness in conduct which must lead to the

destruction of society. The goal of self-perfection, on the other

hand, is attainable only by those whose intellect is of the very high-

est order, since it presupposes a high degree of intellectual develop-

ment and a keen sensitiveness to truth. That cannot be set up as a

goal for the generality of mankind.

Although man is incapable of discovering the true purpose of his

existence, he knows enough to realize that he must avoid everything

that is likely to bring him into clash with the inherent trend of life

as a whole. Whatever aim he adopts must be in line with the destiny

of mankind as manifest in its history. If he is a Jew, the destiny of

Israel should determine his choice. But neither mankind nor Israel

could be said to disclose any inherent trend or destiny unless viewed

as the creation of God, who confers meaning and purpose on what-

ever he creates.

How shall we conceive God? It does not even occur to Hirsch

to engage in speculative reasoning in order to find an answer. He
turns directly to what to him is the incontestable revelation of God,

the Torah.' Why philosophize about God when God himself tells

us all that he wants us to know, all that it is humanly possible to

know about him? Read the story of creation and you will know all

that the human mind can comprehend of God. The account of

creation, for example, teaches that everything which you behold of

nature is the work of the one omnipotent creator. Everything has

its special purpose assigned to it by God. The matter, form, force

and dimensions of each object are arranged in such a way as to

further that purpose. This fact points to God's infinite wisdom.

Science, the study of nature which enables you to discover the forces
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at work and the laws by which they work, helps you to comprehend

the will of God with regard to every object in the world. That a

stone falls according to the law of gravitation is God's will manifest-

ing itself in the stone.

In the same story of creation, the Torah indicates the harmonious

arrangement whereby each thing in the universe cooperates with

every other so as to constitute that universe. All things are inter-

dependent. There is not a single thing which is self-sufficient, which

contains the conditions of its existence and activity in itself. One

continuous process of giving and receiving unites all creatures.

Therein we behold God's love. But in order that such harmony be

achieved, each object and force has its measure and limitation

beyond which it cannot go. Therein we behold God's justice. God

is not only creator of the universe, but also its upholder. It is he

who maintains it and gives it permanence.

All of these truths are not the achievements of reason. You can

find them in the Torah if you only know how to read and interpret

it. Whatever you learn about the specific nature of the world

through scientific research, you do so at the bidding of the Torah

itself, which gives you sufficient incentive to spur you on in your

investigation of reality. But when you want to penetrate into the

inner meaning of what you discover, you must come back to the

Torah, to the word of God himself, and steep yourself in its study.

The truths about God's love and God's justice are not the only ones

that the Torah teaches. Other significant truths, such as those which

pertain to his unity, his illimitable greatness, his unchangeable will,

and his faithfulness, and what they imply for our conduct and world

outlook, can be learned only from the Torah.

This revelation of the nature of God gives us the true clue to

the destiny of man. If God's relation to the world is such as has

been described, then the world is divine. All objects and forces in

the world, including man and his powers, are God's servants, minis-

tering angels whose one destiny is to carry out God's will or be

witness to his nature as the Torah reveals it. Since everything serves

God and obeys his will, should man be the exception and serve him-

self? Man is not called merely to enjoy and suffer, but to obey the

will of God and to testify to the nature of God by working out the

ends of love and justice. A truly human deed, a deed in which man
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fulfills the humanity that is in him to the highest degree, is a deed

whereby he serves God. It is for that purpose that God has endowed

man with all those powers which entitle him to be called the crown

of creation. Man cannot waste those powers without having to give

an accounting. "Compare yourself with a grassblade or with the

rolling thunder peal, and you will be ashamed of your selfishness."

In a passage of stirring eloquence, Hirsch sets forth the follow-

ing as the destiny of the human being:

Whoever in his time, with his equipment of powers and means, in his

condition, fulfills the will of God toward the creatures that enter into his

circle, who injures none and assists every one according to his power, to

reach the goal marked out for it by God—he is a man! He practices

righteousness and love in his existence here below. His whole life, his

whole being, his thoughts and feelings, his speech and action, even his

business transactions and enjoyments—all of these are service of God.

Such a life is exalted above all mutation.*

Since man's destiny is to obey the will of God, we have a standard

of what constitutes goodness. That standard is not to be found in

man's happiness or perfection. The only criterion of excellence is

conformity with the divine will. That is good which conforms with

the disposition fixed for it by the wisdom of God.

The argument as developed so far is strongly reminiscent of the

religious philosophy which held sway over some of the most influen-

tial thinkers in the ancient world. We seem to hear the voice of

Stoicism again urging man to live in accordance with the law of his

nature, that nature which God implanted within him. But this is

only a passing suspicion, for as we read further we are recalled to

what is unmistakably Judaism. And this gives us the opportunity

to note wherein Judaism is incommensurate with any religious

philosophy, whether ancient or modern. Religious philosophy sees

the law of God in the nature of every being, human and otherwise.

It therefore leaves it to man to decipher for himself that law of his

nature which for him must spell the law of God. Not so Judaism,

which beholds man's superiority to all other creatures in the fact that

God articulated his will to man in revealed teaching. The exist-

ence of subhuman creatures is governed entirely by the will of God,

but lacking power of mind or spirit they are unaware of what causes

them to function the way they do. It is man's glory and privilege to
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know what God would have him do. Furthermore, whereas other I

creatures are by the very limitation of their nature compelled to

obey God's will, man, having the freedom to choose, is in a position

to obey God's will voluntarily. If, however, he would have to grope

and fumble for the knowledge of God's will, the freedom to choose

would be wasted on him.

Hence the teaching that God has made his will articulate and

that man has had no part in rendering that will articulate—for the

Torah, which sets forth plainly what God wants of man, is entirely

the work of God—is what Judaism only and no humanly evolved

philosophy could promulgate.

With this as a premise, all our human criteria as to the true, the

good and the beautiful fall to the ground. Inasmuch as we know

definitely what God expects of us, man's highest wisdom consists in

living up to the will of God, keenly aware that it is the will of God.

''To be willing to fulfill the behests of that will," writes Hirsch,

"only when or because they appear also to us right and wise and

good, could that be called obedience to God? Would not that rather

be obedience to oneself?"
'

The crux of the entire apologia for traditional Judaism is the

question whether or not the Torah is divinely revealed. It is upon

the belief in the supernatural origin of the Torah that the modern

ideology has concentrated its attack. If the arguments against that

belief can be met successfully, Judaism would have little to fear

from the bitterest opposition. Surely the word of God can survive

all influences that would nullify it and withstand all the contrivings

of man to resist its fulfillment. How then shall the modern assault

against the Torah be repulsed? David Hoffmann proceeds to build

up an elaborate system of defenses by resorting to the slow and

scientific method of patient research. He displays all the acumen

of the biblical critics to disprove their conclusions. But Hirsch is

by temperament too little of the historian and the scholar, and too

much of the impassioned pleader, to resort to a plodding refutation

of higher criticism. In one of his essays in the Jeschurun,'" he

states his position in the following terms:

Let us not delude ourselves: The entire matter reduces itself to this

question. Is the statement, 'And the Lord spoke unto Moses saying,' which
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introduces all the laws of the Torah, true or not? Do we or do we not

believe that God, the almighty and all-holy God, spoke thus to Moses? Do
we mean what we say when, in the circle of fellow-worshippers, we point to

the written word of the Torah and declare that God gave us these teach-

ings, that these are his teachings, the teachings of truth and that he thereby

implanted in us everlasting life? Is all this a mere mouthing of high

sounding phrases? If not, then we must keep those commandments, fulfill

them in their original and unabbreviated form. We must observe them

under all circumstances and at all times. This word of God must be

accepted by us as an eternal standard, transcending all human judgment,

as the standard according to which we must fashion all our doings, and

instead of complaining that it is no longer in conformity with the times,

we should rather complain that the times are no longer in conformity

with it.

With equal fervidness he announces his implicit faith in the

divine origin of the oral law. He did not engage in the difficult

research to which Yizhak Ha-Levi devoted the greater part of his

life in trying to discredit the thesis of Graetz, Frankel and Weiss

that the oral law was the result of gradual development. But he

wrote an extensive commentary on the Pentateuch to prove that

Judaism cannot be divided into different stages and distinct periods

of development. He there tries to prove that the traditional laws

and interpretations transmitted by the Tannaim and Amoraim are

the logical and necessary postulates of biblical revelation.

It is as divine tradition, says Hirsch, as having been orally trans-

mitted by God, the same almighty God who gave the written law to

Moses, that we regard the teachings and interpretations handed down to

us by the Sages. If this be untrue tradition, if this be only the mask
under which pious priestcraft got the people to accept what is regarded

as the meaning of the word received from God, then the fathers deceived

their children and grandchildren and allowed them to live and suffer,

endure and perish, for an illusion and a deceit. We should forthwith each

become his own oracle, and model the law of the Bible according to our

own views and ideas. Then it is not, cannot, it need not be, any more the

word of God. Then God did not speak to Moses, then have we not the

teaching of God in our hands. Then are we, and all mankind with us,

whose hope for salvation is based upon these words, nothing but deluded

deceivers. Then it is high time to throw off this miserable burden. These

are the alternatives; there is no other. If Judaism is a divine institution,

then it is appointed to influence the times and not to allow itself to be

influenced by the times. . . . From the very beginning, God appointed

Judaism and its devotees as a protest against the spirit of the times."
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The last sentence in the foregoing indicates how pointless it is,

according to Neo-Orthodoxy, to try to come to terms with the spirit

of the times. Hirsch believed that this was the mistake made by

both Maimonides and Mendelssohn, They showed too much con-

sideration for the ideology which threatened Judaism, with the result

that they executed their strategy in defense of Judaism far from

the place where it was being attacked. It is, says Hirsch, as though

a garrison tried to defend a fortress by carrying on operations at a

point far removed from it.

Since the Torah is the only true source of our knowledge of

God's nature and of his will, it is essential to make the study of it

the principal occupation of our lives. All work should be carried on

with a view of ultimately affording sufficient leisure to engage in the

study of Torah. All other study and research should serve as pre-

requisite disciplines for it. Even the most scrupulous observance of

the miswot cannot render the study of Torah superfluous, for it is

only through study that we acquire the right spirit and atti-

tude so essential to a proper observance of them. Only through

study of the Torah do we acquire the proper perspective upon life,

are we aroused and stimulated to those thoughts that lead to proper

actions. Hirsch deprecates in the strongest terms the identification

of religion with mechanical observance. "Judaism," he says, "must

be lived and handed down not as a habit; only through the spirit

can it be properly transmitted."

The study which yields the knowledge of God's nature and of

his will is not attained by a superficial reading of the text, nor by

arbitrarily reading into the text any hypothesis which one considers

important, nor by assuming that there are in it mystic implications

intended only for the initiated. We must study the Torah entirely

from its own standpoint in order to gain a true knowledge of one's

self, in order to realize what we are and what we should strive to be

in this earthly existence. This kind of study presupposes a thor-

ough knowledge of Hebrew. Since the Hebrew language is rich in

symbolic connotations, it has to be properly understood, if it is to

yield the deeper significance which lies hidden beneath the surface

of the words. As a further aid to the study of the Torah, Hirsch

urges the development of a methodology known as symbolism.'^
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By means of this methodology, the various commandments will

become alive with meaning.

In his collected writings he gives considerable space to the

elucidation of his methodology, which is based upon the following

three principles:

1. Symbolism derives from the assumption that ideas are most

emphatically and permanently expressed through outward actions.

This applies especially to ideas which are intended as a means of

uniting a group and fostering in them a collective consciousness.

2. The meaning which is to be read into those actions must not

be arbitrary, but must be inferred from the nature of the circum-

stances, the intent of the individual performing the action, and the

nature of the individual for whom the action is performed.

3. The ideas and ideals thus symbolized must be of a simple and

popular character.

Important as is the study of the Torah, we must not overlook

the fact that unless it find expression in action, that is, in the

observance of the miswot, the purpose of study is defeated. "In

spite of the purest sentiments, hfe may be a failure if the deeds done

are not right." The knowledge of the Torah should lead to a more

devout observance of the tniswoi, an observance which would tend

to curb man's natural arrogance, and which would counteract the

development of the animal side of his being. Lest we become too

insistent in our demand to understand the idea underlying each

tniswah before we are ready to obey it, we are reminded of the

analogy that exists between Torah and nature. In nature we accept

the facts, whether or not we can fit them into the scheme of science.

Likewise, we have to fulfill the divine precepts—which are ineluc-

table laws in the Torah—whether we have succeeded in finding out

their inner meaning or not.

Were every divine command a riddle which calls up innumerable

questions that we are unable to answer, its obligatory character would

in no way be diminished. There is but one answer to the question, 'Why
do I have to do this or omit that?' Because it is the will of God, and it

is for you to be the servant of God with all your power and resources,

and with every breath of life. This answer is not merely sufficient but

is the only possible one. It would be the only answer even if we were
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able to penetrate into the reason for every one of the precepts, or if God
had revealed to us the reasons for his various ordinances/"

No difference should be made between ritual and moral

laws. All are equally divine precepts. The laws of Sabbath, dietary

laws, laws of ritual purity, are wrongly described as ceremonies, as

though to imply that any excuse is good enough to have us dispense

with them, and that scrupulousness in observing them is entirely

misdirected energy.

Neo-Orthodoxy is fully aware of the difficulty of trying to live

in accordance with traditional Jewish practice now that the Jew
must accommodate his work days and his rest days to the habits of

his non-Jewish neighbors. It reckons with this fact by advising the

Jew to do nothing about it and to trust in God. It insists that a Jew

should be able to transcend the problem of earning a livelihood, for

loyalty to the law of God places one within the domain of life where

natural law can work no harm since it is subordinate to the higher

law of God.

"Is not the God who ordained the Sabbath," asks Hirsch,

"the same as the one who provides us with the means to live by?

Did he not prove by giving a double portion of manna on the sixth

day, and none on the Sabbath day, that no one need be anxious lest

through the observance of the Sabbath he be left without a

livelihood?"^*

Hirsch classifies the miswot as follows: judgments, statutes,

commandments, symbolic observances, service or worship.^' The

purpose of the miswot is to foster the traits of justice and love, and

to further moral growth.

The cultivation of the Torah in this spirit will win for the Jew

the respect of the rest of the world much more than the cultivation

of the arts and sciences. "Through estrangement from the Torah

we defeat the very purpose for which we have become estranged

from the Torah." Loyalty to the Torah would not inhibit the devel-

opment of esthetic values, though it would no doubt prevent the

artist from lending his talent or genius to anything that might stir

impure imagination or rouse the animal in man.

And now, my dear Benjamin, Hirsch pleads, a law which bids us

recognize God in the world and in mankind, which teaches that
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the fulfillment of His will is our mission, which shows us in Him the

Father of all beings, of all men and in every creature, every human being,

our brother; a law which makes our whole life service of God through the

practice of righteousness and love toward all beings and the proclaiming

of these truths for ourselves and others; can this be a law which stunts

the mind and the heart, limits every joy of life and turns men into

secluded monks? Can it be that the study of this law, when pursued earn-

estly and intelligently, perverts and deadens the mind, narrows or restricts

the impulses of the heart?
'"

Thus in the face of all that history, anthropology and compara-

tive religion may maintain, Neo-Orthodoxy reasserts its fundamental

credo that the Torah is "an eternal code set up for all ages by the

God of eternity."

Finally, there is the traditional conception of Israel to be taken

into account. Israel is a creation of God in a twofold sense: it is

part of his handiwork, and it has been created for a special purpose

in relation to the rest of humanity. Israel is the instrument which

God has created for the education of mankind.

It is notably in its conception of Jewish nationhood that we may
observe how Neo-Orthodoxy differs from traditional Judaism, how
it is essentially a reinterpretation of traditional Judaism to meet

challenge—and thus a mode of adjustment.

The Neo-Orthodox conception of Israel, though presumably a

reiteration of the traditional view A Israel, turns out, upon examina-

tion, to be a decided recasting of that view in a number of ways.

The traditional belief as formulated by Judah Ha-Levi is that Israel

was privileged to come into the possession of the Torah on account

of the inherent superiority which it had inherited from Adam, Noah
and the Patriarchs, and which marked it off as a higher human
species.^' According to Neo-Orthodoxy, it is for the sake of the

Torah, for the sake of preserving and propagating the teachings of

that Torah, and not because of any hereditary superiority, that God
chose Israel. Tradition declares that the Torah is principally a

means of maintaining Israel's inborn superiority so that at no time

shall Israel descend to the level of the nations. Neo-Orthodoxy

declares that Israel is meant to be essentially an instrument for the

promulgation of the Torah to the nations. Tradition takes Israel's

nationhood for granted. Neo-Orthodoxy feels that it has to explain
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why God uses a nation instead of a voluntary group as a medium

for the propagation of the Torah. The significance of Israel's nation-

hood, according to Hirsch, consists in the fact that only in a collec-

tive group can there be found a sufftcient variety of spiritual abilities,

physical powers and material resources working together for the

attainment of the sacred purposes which the Torah would have

Israel attain.

It is evident that Neo-Orthodoxy is not prepared to retain the

traditional belief in the inherent superiority of Israel, for that would

mean challenging the growing conviction that spiritual attainment is

a social acquisition, and neither a biological nor a supernatural

endowment. Unlike Christianity, which affirms that no salvation can

be achieved outside the church, Neo-Orthodoxy goes so far as to

maintain that Judaism does not teach "No salvation outside of

Israel." Have we not been told that the pious of all nations have a

share in the world to come? Do not the Sages comment upon the

Scripture which describes the ordinances and the statutes of the

Torah as those "which if a man do, he shall live by them," by adding

that it is not only Priests, Levites and Israelites who are expected

to attain life everlasting through the observance of the ordinances,

but all men regardless of rank or nationality? '* Israel has not even

the sole prerogative to divine revelation, since in giving laws to Noah
and his sons God had revealed his will to all mankind. Far from

seeing anything contrary to the spirit of traditional Judaism in the

modern stress upon the worth of the human being, Neo-Orthodoxy

maintains that the present emphasis upon the value of man is indica-

tive of a general acceptance of the teachings of the Torah, that man
was made in the image of God, that mankind as a whole has a divine

mission to perform.

There can be no doubt that Neo-Orthodoxy assigns to the Jew-

ish people a different status from the one which pre-emancipation

Judaism assigned to it. It does not consider the Jewish people as a

unique group or community intrinsically endowed with high worth.

Its only distinction is that of being the bearer of the Torah. The

Jewish people, according to this Neo-Orthodox conception of it, is

nothing more than a vessel or instrument for the fulfillment of a

certain purpose. Would anyone attach any inherent significance to

the parchment upon which the text of the Torah is written? The
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Jewish people is only a kind of living parchment. What quarrel can

anyone have with an Israel which consents to such self-effacement

for the purpose to which it is dedicated? When it calls itself a holy

nation, it does not lay claim to being intrinsically holier than any

other nation. All that it asserts is that it is consecrated to the task

of proving by its mode of life the possibilities of holiness that inhere

in the human being.

What did R. Saadya mean when he said: "Our nation is only a

nation by reason of its Torah." '* He surely did not mean to negate

the mass of rabbinic teaching which developed the biblical concep-

tion that Israel was an eternally "chosen people" and that nothing

it might ever do would cause God to repudiate it. He was also well

aware of the mystic apotheosis of Israel in rabbinic writings, an

apotheosis that ill accords with the idea that the Jewish people con-

sidered by itself is just an ordinary group of human beings. What
he evidently meant to imply was that the transcendent quality of

the Jewish people was the result of its acceptance of the Torah. But

to Neo-Orthodoxy, transcendence is a quality which can pertain only

to a super-mundane object like the Torah, but not to a group of

human beings, even if that group be dedicated to the promulgation

of the Torah. What is of interest to us is that Neo-Orthodoxy, in

spite of its protestations that it does not deviate even by a hair's

breadth from tradition, actually substitutes a prosaically sober con-

ception of Israel for the mystical one of tradition.

The real difference between the ardent idea of Israel as con-

ceived by the Sages and the cold matter-of-fact idea of Israel as

conceived by Neo-Orthodoxy, becomes apparent when we learn what

attitude Neo-Orthodoxy takes toward the nationhood of the Jewish

people. It would never have occurred to a Saadya so to stress the

primacy of the Torah as to minimize Israel's need of a land of its

own. Yet that is exactly what Hirsch does. He argues that the

possession of a land and of a government, without which no other

group can be said to constitute a nation, is a mere incident in the

life of Israel whose nationhood arises solely out of its relation to

the Torah. For a time, to be sure, Israel possessed a land and even

constituted a state. But that was only through the Torah, and for

the sake of the Torah. Actually Israel was a nation long before it

possessed a land, and has therefore remained a nation for centuries
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without a land. The ordinary worldly attributes of nationality would

only detract from the true character of Israel as a nation. It is best

for the mission with which Israel has been entrusted that it has on

the whole been "poor in everything upon which the rest of mankind

reared the edifices of its greatness and its power; externally sub-

ordinated to the nations armed with proud reliance on self, but forti-

fied by direct reliance upon God. . . . Despite its political sub-

ordination, however, this people was to receive from the hands of its

Creator all the means of individual human and national prosperity in

order that it might dedicate all its wealth of resources to the one

purpose—fulfillment of the divine will."
'"

And what is that divine will? That Israel be a witness unto the

nations of the truth that obedience to God's law can give the firmest

stability and most permanent security to human existence. This is

Israel's mission to the world. Israel's self-realization consists in the

faithful discharge of the task which God imposes upon it for the

good of mankind. Mankind would, probably, in course of time, have

benefited by its own experiences, and, after a great deal of tragic

blundering, might have learned to know God and become aware of

its own true destiny. But God has saved mankind age-long effort

that would have resulted in very slow spiritual progress, by intro-

ducing into its midst a nation "which through its history and life

should declare God the only creative cause of existence, ful-

fillment of His will the only aim of life."
^' Israel should serve

as an example, an inspiration and a guide to the rest of the world.

There need be no fear that the consciousness of having been en-

trusted with a mission from God is liable to arouse in the Jews a

sense of pride and to encourage a holier-than-thou attitude, for the

nature of the mission and the responsibility of carrying it out are

such as to leave no room for vanity or self-righteousness.

To carry out this mission, the Jewish people must be isolated

from the other nations. The other nations are addicted to the worship

of wealth and power, and identify happiness with the pursuit of

pleasure. The Jewish people could not merge its life with theirs

without adopting their standards of life. "It must remain alone

and aloof, must do its work and live its life in separation, until,

refined and purified by its teachings and its example, universal

humanity might turn to God and acknowledge in Him the only
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Creator and Ruler. That attained, Israel's mission will have been

accomplished." ""^ While this isolation demands racial purity and

precludes intermarriage, social segregation is strongly deprecated as

narrowing the mind and life of the Jew.

A corollary of this novel interpretation of the traditional con-

ception of the Jewish people is Neo-Orthodoxy's conception of the

diaspora. The dispersion of Israel among the nations is by no means

an unqualified evil. When God deprived Israel of its land, he did

not merely punish it for its transgression, but he removed from

Israel something that diverted it from its mission. Of what use to

Israel was a land, if the possession of that land only distracted it

from the accomplishment of its task—the fulfillment of the laws of

the Torah? The very fact that Israel committed no worse sins than

many a nation that retains its land and enjoys prosperity proves that

the deprivation of its country was not simply punishment, but part

of God's plan with Israel, so as to prevent the Jews from being

engrossed in the pursuit of worldly aims. "The dispersion opened a

new, great and wide-extended field for the fulfillment of its

mission. . . . Israel has accomplished its task -better in exile than

in the full possession of good fortune." " In the first place, the dis-

persion taught Israel a true sense of values, that wealth and power

constituted but temporary goods. When the Je\ys saw for how short

a time prestige and power endured, when they saw state after state

disappear from the stage of history, they learned how ephemeral

were wealth and power. Secondly, the dispersion, in teaching the

Jews to withstand both the persecutions and the allurements of the

nations which sought to sever the alliance between Israel and the

Torah, served as a training school in the exercise of true heroism.

The story of Israel's martyrdom "is written with Israel's heart

blood on all the pages of history." ^' This martyrdom has surely

not been in vain.

And what of the emancipation? That certainly is an unqualified

blessing. For now that the Jews are everywhere "tolerated and pro-

tected and even accepted as citizens,"
"' for the first time since

they have been dispersed, they have the opportunity to live the

Israel-life in all its grandeur. Now most effectively can Israel teach

the world by example the beauty of a life lived according to the

Torah. If mankind were to behold the beautiful and serene home
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life of the Jews, the upright and kindly characters of the men and

women in Israel, would it be able to resist the beneficent influence

of such example? Would not the nations in time abandon their evil

ways, their glorification of power, their indulgence in lust? Would
they not adopt the teachings of love and righteousness as set forth

in the Torah?

"In the centuries of passion and scorn, our mission was but

imperfectly attainable, but the ages of mildness and justice, now be-

gun, beckon us to that glorious goal, that every Jew and every Jewess

should be in his or her own life a modest and unassuming priest or

priestess of God and true humanity. When such an ideal and such a

mission await us, can we still, my Benjamin, lament our fate?"
"*

But all this is true only when the emancipation is regarded not as

the end of the Galut, not as the attainment of the goal of Israel's

history, nor as the means for the acquisition of long-sought gain and

pleasure. In a sense, the emancipation is a severer trial than the

centuries of oppression. But, if properly utilized, it is bound in the

end to bring about the final redemption when God will see fit to

unite Israel again in one land. This realization of the future prom-

ised us by the Prophets will come about in due time, and for it we

must pray and hope. "But actively to accelerate its coming were

sin, and is prohibited to us."
"

It is on this basis that Neo-Orthodoxy takes its stand to face

the challenge of the modern world.



CHAPTER XII

CRITIQUE OF NEO-ORTHODOXY '

Impressive character of Neo-Orthodoxy's defiance of reason—Neo-Orthodoxy's argu-

ment for belief in supernatural origin of Torah based upon an artificial dilemma

—

Neo-Orthodoxy's failure to stress other-worldly salvation a surrender to the spirit of

the times—Neo-Orthodoxy inconsistent in permitting Jewish civil law to become
defunct.

The striking characteristic of the reply offered by Neo-Ortho-

doxy to the challenge of the modern spirit is its boldness. The bold-

ness of this reply seems commensurate with the magnitude of the

challenge, and gives the apologia the force of a counter attack.

Neo-Orthodoxy's eloquent reaffirmation of the traditional conception

of Torah which is the basis of its apologia is overwhelming, and

one's first disconcerting impression is that it is the "spirit of the

times" rather than traditional Judaism which is on the defensive.

The vista which Neo-Orthodoxy opens up before the troubled eyes

of the modern Jew is alluring; the whole difficulty of being a Jew

seems to have been dissolved. If this reaffirmed supernaturalism is

acceptable, then the problem of Judaism is settled. Even if it is

hard to be a Jew, what does that signify when so great a prize is at

stake, the prize of life everlasting and of shining progress on paths

clearly and unmistakably marked out by God? With the assumption

of a supernaturally revealed Torah, all the contemporary political,

economic and intellectual realities which have attacked the integrity

of Jewish life and Jewish destiny no longer seriously affect the issue.

The whole point is contained in the following question which

Neo-Orthodoxy, by implication, poses: will you conform to the will

of God or will you reject it and commit moral suicide? The choice

we ought to make seems clear. We cannot ignore the fact that there

are people who in all sincerity disavow the caruDns of logic and

experience when they deal with what to them is religion. Since the

defiance of all rational standards is for them the main characteristic

of religion, how can they be expected to treat deferentially the evi-

151
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dent objection to a program like that of Neo-Orthodoxy on the

ground that it cannot be integrated with the world-outlook of the

majority of thoughtful men and women? What God commands
must be obeyed and not weighed. Results in terms of visible influ-

ence in self-adjustment, material or spiritual, are of secondary con-

sideration. Whatever is divinely revealed transcends human ken or

power to alter.

It must be recognized that however impossible it may seem to

most of us to accept the type of reasoning upon which Neo-Ortho-

doxy bases its program, orthodoxy as such possesses a fascination

for certain types of mind. Among these may even be found those

who are temperamentally sceptical. Their very scepticism, ending

as it usually does in a failure of nerve, drives them into the arms

of a faith that is free from all doubt. In the flux of beliefs and

ideals, it is good to be able to lean upon some truth which may be

regarded as eternal and changeless. They may possess brilliant

intellects and be gifted with fine sensibilities. But the one thing they

cannot and will not endure is a world hanging on nothing. They

crave fixity, permanence, order, and they will achieve it at all costs,

at the price of the most audacious intellectual somersaults. They

delight in the very daring of the mind's defiance of reality. It is

to them a sort of proof that the mind is inspired to this negation of

experience by a reality that transcends experience. Credo quia

absurdum est is no mere paradoxical epigram. It is the revolt of

the human mind against its limitations and its avowal of allegiance

to some transcendent and unfailing source of truth. That is the

secret of orthodoxy's appeal to minds like Tertullian, Cardinal New-

man," Chesterton, Belloc, Santayana and the modern school of

Royalist French Catholics. In the brilliant publicist, Nathan Birn-

baum, the Jews have had an outstanding example of that type of

mind. He started out as an adherent of historic materialism,

changed into a Zionist, then became a radical Yiddishist, and finally

embraced strict orthodoxy.
''

But though we may be carried away in the beginning by Neo-

Orthodoxy's glorious boldness, we are constrained to pause and in-

quire whether this boldness be genuine. We are constrained to ask:

is this boldness candid? Is it fully aware of its implications for the

mind of man? Or is it the result of a kind of self-hypnosis which
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derives its assurance from a deliberate evasion of certain facts and

the determination to ignore them? The test of Neo-Orthodoxy's

ultimate sincerity will be the extent to which it is willing to abide

by the implications of its position, the extent to which the cardinal

items in its adjustment are found to be consistent with the whole of

its reactions to the modern world. We shall see in the following

analysis how this test applies, and with what results.

The clue to the understanding of the psychology of Neo-Ortho-

doxy is the fact that Neo-Orthodoxy is not traditional Judaism

speaking with its own voice, but rather a reaffirmation of traditional

Judaism by spokesmen who are aware that alternatives now exist.

The Neo-Orthodox acceptance of supernaturalism is a reaffirmation

of the spiritual sufficiency and truth of supernaturalism, which means

that belief in supernaturalism has under these circumstances wider

connotations in thought and attitude than the ancient assumption

that God had revealed himself in person to the Patriarchs and to

Israel.

In ancient times, the proposition which described the social her-

itage of Israel as the product of supernatural revelation was not

arrived at by a process of selection from intellectual alternatives;

the proposition was the first unreflective reaction to experience, and

the limited experience of the race did not allow for alternative reac-

tions. It is hardly necessary to emphasize the difference between

the primitive reaction in its native state and the sophisticated

insistence that this reaction is the only true one, long after other

and more plausible explanations of the same experience have been

developed. To believe with the author of Genesis, who was, of course,

unaware even of Greek geodetic speculation, that the earth is flat,

is to believe what was sensible enough for the uses and experiences of

the ancient world. But to reaffirm today the proposition that the

earth is flat, when it has been more plausibly shown that it is round,

is to take eccentric refuge in a proposition that flies in the face of

our accumulated experience, and which, if seriously maintained,

will do profound intellectual damage to the adherent. So also, the

facts formerly accounted for by ''supernatural revelation" have long

been more plausibly interpreted in the light of well-known psycho-

logical and social forces which have universally produced similar
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phenomena. Modern research is not constrained to deny any ulti-

mate divine significance that may reside in such facts, but it pro-

vides us with another method of approaching, abstracting, and utiliz-

ing any such possible divine significance, with a method that will

not involve the denial of all other truths dearly bought with

experience.

The dilemma in which Neo-Orthodoxy would like to place those

who accept the spirit of the times is thus no dilemma at all. The
choice between complete acceptance of the received tradition as

literal truth and complete rejection of it as a tissue of lies is not the

only one, and it is the third choice that Hirsch completely ignores.

It is the achievement of historical science since its progress from

the iconoclasm of the eighteenth century that it has shown how it is

possible for ancient peoples to construct, without ulterior or fraudu-

lent motives, a version of experience which they believed to be true. In

order to avoid the dilemma into which Neo-Orthodoxy would like to

thrust us and in order to preserve the necessary belief in the integrity

of our ancestors, all we need do is to accept the teaching of historical

science that the stories purporting to describe facts of theophany

grew up long after the period of history to which they refer. Hence,

the fact that the Torah is not a tissue of lies does not necessarily

imply that it is literal historical truth, and the modern man cannot

be bullied into Neo-Orthodoxy by the threat that he would be con-

sidered an atheist if he refused to subscribe to its version of

Judaism.

The boldness of Neo-Orthodoxy is thus seen to be partly the

boldness shown toward an adversary of straw. Neo-Orthodoxy has

not truly represented the "spirit of the times^' and has therefore not

faced it at all, so far as the intellectual challenge is concerned.

Indeed, it is not the Neo-Orthodox but the historical view of the

Torah as a composite of various literary strata that can account for

the different levels of ethical outlook that one finds in it. It is not

necessary to multiply examples, since it is by this method that

unimaginative men destroy the moral worth of the Torah altogether.

But since the point is crucial for Neo-Orthodoxy, which holds that

each word of the Torah is literally the word of God, a few examples

of the facts with which Neo-Orthodoxy refuses to reckon must be

cited. Briefly, then, these questions may be fairly addressed to
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Neo-Orthodoxy : is there no distinction between the God who

reasoned with Abraham about the wickedness of Sodom and stated

the conditions on which he would spare the city, and the God who
commands the ruthless extermination of the Midianites? Is the God
who ordered the execution of the Sabbath gatherer of sticks, the God
of Israel's highest spiritual development or the God of its primitive

stage? Again, to depart from the Pentateuch—since the whole of

the Bible is equally Torah—was it divine command which moved
David to hang the remaining posterity of Saul in order to relieve

the land from famine? Did God really send a plague upon Israel

in punishment for the taking of a census which he himself had

commanded? No commentary produced by any kind of Orthodoxy,

either new or old, has yet resolved these questions, which is to say

that Neo-Orthodoxy has hardly begun to face the problem of Juda-

ism. In the intellectual aspects of the problem of Judaism, these

questions are fundamental.

Although Neo-Orthodoxy claims to be merely a reaffirmation of

traditional Judaism, it has tacitly made some serious compromises

with the times. Before the enlightenment, Judaism spoke entirely in

terms of other-worldliness. The traditional interpretation of the

Scripture, "Ye shall therefore keep my statutes, and mine ordinances

which if a man do, he shall live by them" (Leviticus 18, 5), is that

the statutes and ordinances are a means to life in the world to

come. "Since we die, how can they be a means to life in this world?"

argues Rashi. Neo-Orthodoxy has certainly said nothing that is in

conflict with this traditional interpretation of the function of the

miswot. But neither has it said anything that can be taken as unmis-

takable evidence of a vital interest in that traditional interpretation

and of a desire to uphold it in the face of challenge. It has in effect

permitted the conception of other-worldly salvation to remain inert

by neglecting to dwell upon the consequences and implications of

that conception.

Imperceptibly the center of interest has been shifted from life in

the world to come to life in this world. By thus "mummifying" what

was in traditional Judaism a vital and functioning belief, Neo-

Orthodoxy has managed to make a very significant concession to

the spirit of modern times without attracting any notice. It is only
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when we realize how prominently other-worldly salvation still figures

in traditional Christianity that we cannot help but infer what a thor-

oughgoing, though silent, transformation must have taken place in

traditional Judaism to make it possible to relegate so important a

belief to the background.

But what Neo-Orthodoxy gains by evading the issue, it loses in

authoritativeness. Traditional Judaism at least grappled with the

problem of reward and punishment. It realized the frequent incon-

gruity between men's deserts and their fate, and made an attempt

to harmonize the realities of life with the fundamental truths of reli-

gious teachings. Neo-Orthodoxy, on the other hand, assumes that

we can manage to live complacently without even being troubled

by this problem. We can perform the miswot without having in

mind the particular nature of the desirable consequences to which

they are presumed to lead. The truth, however, is that it is no longer

possible to have any ordinance obeyed merely on the ground that

it is commanded by God. The demand to know its social utility has

become too insistent to be silenced.

Neo-Orthodoxy's answer to the charge of evasion would probably

be that the one who observes the miswot as commanded by God

experiences a form of spiritual satisfaction that is the equivalent of

faith in olam ha-ba, salvation, or immortality. Neo-Orthodoxy re-

gards itself exempt from the necessity of granting to the traditional

conception of olam ha-ba the place which that conception formerly

held in the consciousness of the Jew. Such reasoning, however, is

little less than sophistry. If it be true that the belief in the super-

natural origin of the miswot is bound to create in the mind of the

Jew that spiritual satisfaction which he formerly obtained from the

belief in the world to come, why did the Jews in olden times find it

essential to focus so much attention on other-worldly salvation? Why
did the Tannaim and the Amoraim dwell with such fondness upon

the theme of reward that awaited the righteous in the world to come?

Believing as they did in the divine origin of the miswot, they should

have regarded the observance of them as its own reward. If the

experience of communing with God could render superfluous all

striving after bliss in the world to come, they should have been the

last to give any thought to the world to come, since the study of the

Torah undoubtedly afforded them that experience. Yet, neither their
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devout performance of the miswot, nor their ecstatic devotion to the

study of the Torah, displaced the need of accentuating the other-

worldly bliss to which they looked forward.

If Neo-Orthodoxy were consistent in its reaffirmation of tradi-

tional Judaism, it would not be content merely with restating the

traditional emphasis on olam ha-ba. The spirit of the times, which

treats other-worldly salvation as meaningless, should have caused

Neo-Orthodoxy to stress the belief in olam ha-ba all the more mili-

tantly. If Neo-Orthodoxy were actually as much at war with the

spirit of the times as it leads one to believe, the abandonment of

other-worldly salvation would be the chief casus belli. Fortunately

for the cause of spiritual progress, this is not the case.

In the last analysis, submission to Jewish law is the essential

requirement. Then it is fair to inquire: how far is submission to

Jewish law a reality in the practice of Neo-Orthodoxy? The answer

to this question will show to what extent Neo-Orthodoxy is willing

to abide by the implications of its commitment to the Torah as

supernaturally revealed and eternally binding truth and duty. We
are amazed to discover that the most important elements of Jewish

law are as obsolete in Neo-Orthodoxy as they are in Reformism.

We learn that Neo-Orthodoxy accepts with equanimity the elimina-

tion of the whole civil code of Jewish law, and is content to confine

the scope of Jewish law to ritual observance. Neo-Orthodoxy's

acceptance of the emancipation has been no less glad-hearted than

Reformism's. Which is to say that Neo-Orthodoxy, in effect, has

suffered no more qualms than has Reformism about the whole extir-

pation of the civil code from the law of God. The Shulhan Aruk,

by which Neo-Orthodoxy swears, is honored in the breach by the

nullification of those manifold laws which deal with the adjustment

of conflicting interests. When these laws cease to function, they

cease to be studied. In spite of all protestations to the contrary, both

the study and the practice of the law of God have become identified

mainly with ceremony and ritual, with the decorative aspects of

religion. In the curriculum of Neo-Orthodoxy, Hoshen ha-mishpat,

the code of civil law, once fundamental in the equipment of a rabbi,

has practically fallen into neglect. A crucial differentia of Neo-

Orthodox thought is its inconsolable sorrow over the loss of the
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sanctuary and the disappearance of the sacrificial system. Yet there

is never a word about the desuetude of the civil code, and no thought

of how much more a Jew has lost of his Jewishness by having elimi-

nated it from his life.

It is perhaps not quite accurate to say that Neo-Orthodoxy is

altogether silent on this matter. It has occasionally taken notice of

the effect which the new political status of the Jew is bound to have

upon the Jewish civil code. To quote the following foreword from

the Wilna editions of the Shulhan Aruk printed before the World

War, as an example of the occasional illumination that has burst

upon Neo-Orthodoxy:

Everyone knows that many of the laws contained in these volumes

are not actually observed in our time, such laws, e.g., as pertain to buying

and selling, larceny, lost articles, inheritance, oaths, testimony, corporal

punishment, usury, fines, excommunication, collection of debts, etc. All

those laws were in vogue in the past, but are not at present. In all the

aforementioned matters we conduct ourselves according to the laws of

the various countries which afford us protection. We must bear in mind

and obey the Talmudic decision that the law of the government is law.

It should also be known that wherever mention is made of an idolater,

gentile or alien, the reference is only to those who belonged to nations

which did not acknowledge the true God, which did not believe in the

revelation of God on Mt. Sinai, nor in the Ten Commandments, and which

were far from morality, purity and philanthropy. But the nations in

whose lands we live and whose rulers grant us effective protection, believe

in the creator of the universe and in the revelation of God on Mt. Sinai.

They possess righteous statutes and ordinances. Touching these nations

our teachers and guides have commanded us to conduct ourselves kindly,

justly and truthfully at all times and on all occasions.*

It is true that this amazing surrender is partly in compulsory

deference to the censor, but that objection loses its force when we

remember that Neo-Orthodoxy actually lives in conformity with

such disavowals even when it is under no compulsion to do so.

Dina demalkuta dina, "The law of the government is law," ' says

Neo-Orthodoxy, quoting a statement of the Amora Samuel in the

third century, which merely recognizes the duty of conforming to

the civil law of the land, including the payment of taxes, but which

certainly did not contemplate the nullification of Jewish law or the

abolition of Jewish law-courts. If Neo-Orthodoxy can stretch this
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statement to mean that the Jews are subject to all the legal mores of

the state in which they dwell, why does it strenuously object to

having government law supersede Jewish law in marriage and

divorce? What, in short, is this law of God which no longer regulates

our workaday life, and which, outside of marriage and divorce laws,

functions only in matters which least affect social relationships and

the adjustment of conflicting interests.

If in respect to the conception of Torah, or Jewish cultural and

social institutions, Neo-Orthodoxy's deviation from traditional Juda-

ism is unconscious, and is the result rather of an inner inconsistency

than of insincerity, its departure from the traditional conception of

Jewish nationhood is quite deliberate. We miss in Neo-Orthodoxy

the rabbinic idealization of Israel as the nation in whose midst God

dwelt "despite their uncleanness." To Neo-Orthodoxy, Israel is

little more than a community of men and women banded together

for the observance of the Torah, a role which it has in serious and

fundamental aspects largely surrendered. Neo-Orthodoxy, like the

Reformist movement which it is combating, regards all the institu-

tions of national life as quite secondary in importance, if not alto-

gether superfluous. It substitutes for Jewish nationhood a mission

of its own, the messianic program of propagating the teachings of

the Torah, and it envisages the ultimate realization of this program.

It is obvious, however, that Neo-Orthodoxy does not take its

messianism seriously, for characteristically enough it refuses to press

the point of Israel's future. When messianism is a potent spiritual

urge, it produces messianic movements, as it once did in Israel. But

Neo-Orthodoxy is too sophisticated to produce messiahs.

It is clear that Neo-Orthodoxy's boldness speaks louder in words

than in deeds, in protestations of belief than in any program of

action.



CHAPTER XIII

CONSERVATIVE JUDAISM (LEFT WING OF
NEO-ORTHODOXY)

The origins of the Conservative movement—Conservative Judaism subject to incon-

sistencies and evasions—Attitude of Conservative Judaism toward Torah ambiguous—

•

The emphasis of Conservative Judaism upon ceremonial observances—The traditional

conception of Israel's future set aside without warrant in the premises of Conservative

Judaism.

Ax the second meeting of the Conference of the Rabbis of Ger-

many which took place in Frankfort-on-the-Main in 1845/ Zach-

arias Frankel sought to stem the tide of Reformism by proposing a

formula which he hoped would direct the course of Jewish life in

consonance with both the needs of the times and the postulate of

continuity with the past. That formula was ''positive historical

Judaism." Just what he meant to convey by it has to be inferred

from the discussion in the course of which he stated his attitude

toward Reformism and from his opening article in Zeitschrijt

fiir die religiosen Interessen des Judenthums, entitled "Concerning

Reforms in Judaism," in which he advocated "moderate reform."

The following are the guiding principles which emerge from his

discussions of Reformism:

1. The spirit of the age should not be relied upon as a guide in

dealing with any phase of the problem of Judaism.

2. Any organized attempt to adjust Judaism to our day should

omit the consideration of beliefs and confine itself to practices.

3. The purpose should be to strengthen Jewish practice.

4. No practice should be considered obsolete because there

happen to be a number who do not observe it. The criterion should

be the attitude of the community as a whole.

5. The cultivation of the science of Judaism will furnish the only

dependable criteria for Jewish life.

6. Avoid creating factions in Judaism.

160
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These principles at first give the impression of being helpful in

resolving the conflict between loyalty to tradition and response to the

exigencies of the times. But closer examination proves them quite

nebulous and self-contradictory. The spirit of the age, which is

cavalierly dismissed as of no account in dealing with the problem of

Judaism, is of necessity reckoned with in the scientific study of

Judaism where, according to Frankel, Judaism's salvation lies. For

what else is the scientific study of Judaism if not the application of

modern methods of research to the whole mass of tradition? If it

is to be real science, then it must not be afraid of coming into con-

flict with authoritative teaching. And if it is ready to overthrow

authoritative teaching, it has made such teaching yield to the spirit

of the age. On the one hand, he thunders against any organized

attempt to readjust Jewish life without first arriving at a clear

understanding of principles, and, on the other hand, he enunciates

the principle that no such attempt should tamper with beliefs, but

concern itself only with practices. What he urged the members of

the Conference of Rabbis to do is like the feat which God asked

Satan to perform on Job and which is satirized in the Talmud as

tantamount to asking one to smash the bottle but to take care not

to spill the wine it contains.

Equally puzzling is his advice concerning changes in Jewish

practice. The criterion which he suggests as a means of determining

when any practice has become obsolete is "the attitude of the com-

munity as a whole." This principle has come to figure very promi-

nently in the philosophy of the Conservative movement, but withal

has remained just as vague as when Frankel first stated it. The

statement in the Talmud (Abodah Zarah 36a) upon which he bases

this principle is one which definitely precludes any kind of reform.

It implies that not a single one of the "eighteen decrees" which were

ordained to prevent social intercourse between Jews and Gentiles

dare be abrogated under any circumstances. Would Frankel have

maintained that bread baked by Gentiles should not be used? That

is one of the "eighteen decrees" which the Talmud implies "had

become generally adopted," and therefore not even Elijah and his

bet din would have the authority to annul it. The forthright inter-

pretation of the Talmudic statement leaves no room whatever for

any kind of reform.
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But apart from rabbinic sanction, the principle of consulting

"the attitude of the community as a whole" is meaningless.' Any

practice or prohibition which some have come to regard as being

in need of modification or abrogation is undoubtedly one which is no

longer observed by the entire community. Those who raise the

question of whether a certain practice or prohibition should be

observed are on the verge of joining those who have broken with

it, and with whom they are probably more like-minded than with

those who still uphold it. Why should they not rather follow the

example of those with whom they have much more in common than

of those with whom they have less in common? The fact that at the

time the latter are in the majority is no argument, since, in all likeli-

hood, they are a rapidly dwindling majority. In periods of transition

and change like ours, to be told to lean on *'the attitude of the com-

munity as a whole" is poor advice. It is to lean upon a broken reed.

But none of the principles advocated by Frankel met with so

ironic a refutation as the one that those who undertook to deal with

the problem of Judaism should avoid creating new factions. It goes

without saying .that those who opposed his views on Judaism con-

stituted themselves into the Reformist party. But even those who

agreed with him did not agree among themselves, and in time

became divided into two Conservative parties, one the right wing

of the Reformist and the other the left wing of the Neo-Orthodox

group.

Having discussed Conservative Reformism in a previous chapter,

I shall now touch upon the ideology of the more conservative Con-

servatism. Like the Reformist movement, the latter kind of Con-

servatism has witnessed its most extensive growth in America where

it was transplanted by Solomon Schechter. By virtue of his scholar-

ship and dominant personality, he was able to set forces at work

that have called into being a Conservative group which has already

proved much stronger and influential than the Neo-Orthodox, of

which it constitutes the left wing. With the fidelity of an ardent

disciple, Schechter promulgated every one of the six principles of

Frankel almost in the very terms in which Frankel himself formu-

lated them, except that for the phrase "the attitude of the com-

munity as a whole" he substituted the slogan "Catholic Israel."

In keeping with Frankel's advice not to form any new party in
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Judaism, Schechter emphatically deprecated all attempts to have

the movement which he inaugurated labelled "Conservative." But

the logic of events has compelled those who are now identified with

the movement to accept that label.

Reluctant to be identified as a distinct group, the leaders of this

movement have not been inclined to set forth any systematic

ideology which would define their position. Only from occasional

sallies of wit or satire in Schechter's more popular writings can one

gather the main trend of his thinking about some of the burning

questions in Jewish life. The question of supernatural revelation

which Neo-Orthodoxy properly treats as the crux of the problem in

Judaism is nowhere elaborately dealt with. Schechter justly attacked

"higher criticism" on the ground that much of it was animated by

a spirit of anti-Semitism, yet he was too much of a modern scholar

to subscribe to the traditional view of the Torah.

We have thus been left without any systematic presentation of

this type of Conservatism as a means of judging what promise it

holds out of furnishing a consistent and comprehensive program

for American-Jewish life. We have to fall back upon a text

which was not meant to serve as a statement of the

ideology of Conservatism. I refer to Julius H. Greenstone's book.

The Jewish Religion. Greenstone intended his book to be used

merely as an aid to teachers in the interpretation of Judaism. This

necessitated his organizing into a unit the main ideas which have

been reckoned with in considering the problem of Judaism. But he

is so imbued with the philosophy of the Conservative school, and

states it with such fervor, that he well deserves to be regarded by

the Conservative school in this country as its leading spokesman.

The spirit in which Greenstone wrote his book is fully described in

these words: "Without consciously suppressing my own conserva-

tive point of view, I still hope I have succeeded in my attempt to

deal fairly and sympathetically with many other points of view

regarding Jewish faith and practice. All polemics have been studi-

ously avoided. I aimed especially to give the attitude of the great

body of Israel towards the various principles of belief and the many
ceremonies of Judaism, and the reason for such an attitude."

The fact that the book is not written in the spirit of a party

program should prove the authenticity of the point of view which,
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apparently, Greenstone cannot help articulating. How little he can

avoid the Conservative point of view is evident in the very way he

conceives his task. He aims, he says, "to give the attitude of the

great body of Israel." We at once recognize the influence of

Frankel and Schechter. Its very virtue of not being fragmentary

is the reason for its being selected for this criticism. It is a suffi-

ciently comprehensive statement of the Conservative (left wing Neo-

Orthodox) position to constitute a basis for the analysis which

follows.

In common with Neo-Orthodoxy, Conservatism emphasizes the

traditional belief in the supernatural origin of the Torah, but, unlike

Neo-Orthodoxy, it treats reason with respect. In common with

Maimonides, with whom Neo-Orthodox spokesmen are wont to find

fault, it assumes that both revelation and reason, or conscience, are

equally authoritative. It ignores, however, the fact that reason

nowadays speaks in terms of comparative religion, ethnology,

biblical science, and instead of reconciling these with the revela-

tional view of the Torah, Conservative Judaism rests content with

the compromise arrived at by the ancient Jewish Sages and phi-

losophers. If the medieval Jewish thinkers could harmonize the

truths which God had revealed with those which man discovered,

why should we not be able to make peace between tradition and

science?

The archaeologist or ethnologist, says Greenstone, may indulge in

speculations about the origin of certain religious symbols and build his

theories upon them. Such investigations are extremely interesting and

may even lead to valuable discoveries in the domain of history and anthro-

pology. The religious teacher, however, should avoid such discussions in

the classroom, for they are entirely irrelevant to the present observance

of such symbols and ceremonies. What concerns him mostly is what cer-

tain symbols meant and still mean to the great majority of the Jews.^

Greenstone seems to overlook one of the "valuable discov-

eries" of ethnology, that the claim of supernatural origin has been

made by every people for its religious laws, beliefs and customs.

Unless the Jewish religion, therefore, can make that claim good by

means of evidence whose validity can be established by the modern

canons of history, that claim will become irrelevant for an increas-
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ing number of Jews. Should not the effect of those ''valuable dis-

coveries" upon the teacher himself be taken into account? Is it

possible for the teacher to ignore them and go on telling his pupils

"what the symbol meant and still means to the great majority of the

Jews?" What the teachers are to think is after all the ultimate

question and the preface to everything else.

The outstanding trait of this type of Conservatism is a gift for

the evasion of fundamental issues. Neo-Orthodoxy is outspoken in

its conception of supernatural revelation as the main sanction of

Judaism. And there is no equivocation in its use of the term "super-

natural." Conservatism is no less emphatic in its insistence upon

supernatural revelation as the main sanction of Judaism, but the

meaning of the two words "supernatural revelation" is blurred and

shifting. At times "revelation" is made to appear as nothing more

than a more sensitive conscience, a greater ability to distinguish

between right and wrong. "While this power," says Greenstone, "is

common to all men, it is not developed to the same degree in all

and consequently does not function in the same manner in all per-

sons." * That reduces revelation to a phenomenon of an extraor-

dinary but not supernatural character. In line with this concep-

tion is the statement that the Bible is not infallible, because the

prophet was after all the product of his age, and, therefore, circum-

scribed in his knowledge of the truth. ^ Even the critical study of

the Bible is conceded as serving a useful purpose. But that conces-

sion is immediately qualified by the statement that the results of

such study "are matters of little consequence to the person who seeks

for religious truth and moral guidance." ' It seems that in order

to feel at home in Conservative Judaism, it is necessary to divide

the mind into idea-tight compartments.

It is by no means easy to get to the bottom of what Conservative

Judaism actually affirms concerning the basic texts of Judaism. It

is clear that Conservative Judaism is at one with Neo-Orthodoxy

in giving primacy to the Pentateuch and in accepting the traditional

estimate of Moses as the greatest of all Prophets. But it is by no

means so unequivocal in its reasons for holding those beliefs. Instead

of accepting on the authority of tradition as Orthodoxy does, that

"God dictated to Moses as one dictates to an amanuensis," ' Green-

stone makes the primacy of the Torah depend upon the supreme
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significance of its contents, and not as Neo-Orthodoxy does, upon

the unique supernatural manner in which God revealed the Torah

to Moses. The manner of revelation is for Greenstone "purely a

speculative matter." ' He seems to forget that hitherto it was solely

the unique manner of revelation that rendered the Torah supremely

authoritative. If the manner of revelation is no longer a criterion,

we need some other criterion by which to evaluate the contents of

the different parts of the Bible. So far Conservative Judaism has

not produced any new criterion.

Unquestionably the central dogma of Neo-Orthodoxy is the

historicity of the theophany at Sinai. Greenstone, writing in the

spirit of Conservative Judaism, gives apparently unqualified assent

to that dogma. He says, "The children of Israel, gathered at the

foot of Sinai, at a given moment all became conscious of a message

from God. ... All of them were, for the time being, endowed

with the prophetic gift, all heard the divine voice proclaiming these

eternal laws." ^ This picture is inconsistent with the attenuated

conception of revelation as the highest degree of "the refinement of

conscience." It is conceivable that one, or a few people, may attain

a high degree of spiritual sensitivity, but that three million people

can do so at one stroke is beyond the grasp of the human mind. It

is usual for those who take this Conservative attitude to argue that

the revelation at Sinai is one of the mysteries which we are not

supposed to fathom.'" Then why labor in the first place to identify

the conception of supernatural revelation with extraordinary power

of moral insight, or refinement of conscience?

One would imagine that though Conservatism is not logically

consistent in its attitude toward the sanction of the laws and beliefs

in the Torah, it is at least consistent in its attitude toward the laws

and beliefs themselves. But there, too, we encounter the same tend-

ency to vacillate. On the one hand we are told that "the message

entrusted to Moses contained a standard of living for all times, laws

and regulations that shall guide the Jewish people throughout all

centuries. ..."*' On the other hand we are told that "important

changes in the life of the Jewish people also made many of the

Biblical laws inapplicable or entirely obsolete. . . . The whole sys-

tem of sacrifices and temple worship, as prescribed by the Torah,
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fell into desuetude with the destruction of the Temple. All the

agrarian laws of the Bible, as well as the laws of ritual purity,

became impractical after the Jews were driven from their land and

began the life of a wandering nation." '" The position of Neo-

Orthodoxy in the matter of animal sacrifice, agrarian laws, and the

laws of ritual purity is unequivocal. It makes no secret of its hope

to have all of them restored. Would Conservative Judaism admit

as much? Its reply is as evasive as usual. "When the Temple will

be restored, we shall see. At present such a question has only

academic interest." This is not true. What we hope for in the

future, as much as what we believe concerning the past, determines

the present. Or, are we to infer that the oft-repeated prayer for the

restoration of Temple and sacrifice is only a matter of academic

interest?

What makes Conservatism so expert at playing fast and loose

with ideas is its tendency to abstract from reality some of its aspects

and to treat those abstractions as though they were significant

entities. Thus it insists that the attitude toward a law in the Torah

need not be influenced by the conception of its origin nor by its

relevance for the future. With the same deftness it introduces a

wedge between truth and the form in which the truth is stated.

It asserts that "the truths are divine and eternal, while the form in

which they are given in the Bible bears the marks of the scientific

knowledge of the age in which these truths were uttered. In its

narrative portions also it reflects the moral standards of the time

in which the respective authors lived. The divine truth passing

through human media may be imperfect in form, but perfect and

eternal in essence." '' One is inclined to ask: what is the perfect

and eternal essence of the commandment to slay the captive Midian-

ites "every male among the little ones, and every woman that hath

known man by lying with him?"
'*

What Conservatism has to say about God lacks the vigor which

is characteristic of the Neo-Orthodox version of Judaism, because

it has not the courage to go so far as the latter in making our

knowledge of the existence of God depend entirely upon his self-

revelation to the Patriarchs, to Moses and to Israel at Sinai. "The
idea of God, however crude and hazy, is inherent in the soul of
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every child." " This implies that our knowledge of God is after all

a matter of human experience. But what experience? ''The very

idea of God, of which we are conscious, carries with it certain qualities

and attributes. Unable to think of God in any other way but in the

light of our knowledge and experience, we ascribe to him the per-

fection of all the power and wisdom which are manifested in our

personalities and in the world around us." '° There is then spun

out of the idea of God a series of other ideas about his attributes.

These other ideas have been developed "in a distinct and definite

manner and formulated in a set of doctrines which are regarded

essential to an adherence to the Jewish faith." '' But later we are

reminded that in Judaism "dogmas and creeds are necessary, but

c-eremonies and observances are essential."
'* In other words, what

we think concerning God is really not so important as whether or

not, let us say, we observe the dietary laws. In this respect Con-

servatism parts company with the Reformist version of Judaism,

according to which the conception of God is the most important

fact in the life of man because upon it depends his moral and

spiritual life.

In the conception of Israel, Conservative Judaism merely restates

the Neo-Orthodox version, which is itself nothing but the Reformist

version with the theurgic element kept intact. It contains the tradi-

tional belief concerning miracles as proof of the intervention of

God in the career of the nation." Conservatism strongly deprecates

as secularism the tendency to have the Jews develop a sense of

nationality that has anything in common with the nationality of

other peoples.

It is conceivable, says Greenstone, to have an entirely secular Jew-

ish nation, established in Palestine or elsewhere, working out its destinies

in the same manner as other nations do. Such a survival, however, will not

serve God's purpose for Israel, the purpose expressed in the revelation

handed down to us and in the course of our history.^"

Although Conservatism assumes the historicity of miracles in

the early development of Israel, it takes a different attitude when

dealing with the picture of Israel as envisaged in the messianic hope.

Greenstone deliberately quotes the traditional view with regard to

the Messiah only to take issue with it. Thus we read:
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Under the guidance of a great leader, appointed by God, a scion of

the house of David, the ideal king of the Jewish people, all Jews will be

gathered back to Palestine and there establish a great power, based on

the exalted principles of righteousness and peace, rebuild the Temple and

reinstitute the ancient Jewish form of worship. ... It is at that time that

the dead will be resurrected, all past generations participating in the

supreme happiness that will come to the human race through his ad-

vent."

For a moment it v^rould seem as though this is what Conservatism

taught, but then we are told that these were some of "the fanciful

pictures which the Jew's imagination, let loose, created.*''

What Conservatism retains of all these beliefs is the same as

that to which "the more sober-minded and more rational Jewish

thinkers and writers" are said to have subscribed. They "conceived

of the Messiah as a man, a descendant of the Davidic dynasty,

'divine only in the greatness of the natural gifts,' " "^ who will guide

the destinies of a rejuvenated Israel and establish an ideal kingdom

in Palestine which will serve as a model of government to all nations.

"The Messianic age will differ from the present age only in this,

that Israel will then have regained its sovereignty, and that the

world will have become converted to the fundamental ideals of the

Jewish religion."
"* In other words, the Temple with the ancient

forms of worship and the resurrection, to say nothing of the Day of

Judgment—all that is tacitly omitted from the picture.

Such, in brief, is the version that the left wing of Neo-Orthodoxy

gives of "the religious truths, moral injunctions and ceremonial

observances which together constitute Judaism."
''

Notwithstanding that Conservatism is regarded by Neo-Ortho-

doxy as un-Jewish, untraditional, and even more dangerous than

Reformism, its own sympathies and leanings entitle it to be classed

as another orthodoxy. That is why, though it may conceivably

progress toward a far sounder adjustment than Neo-Orthodoxy has

reached, it is subject to the same drawbacks as Neo-Orthodoxy.

There is little to choose between the Conservatism which is a timid

Reformism and the Conservatism which is a tepid Orthodoxy.
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THE PROPOSED VERSION OF JUDAISM





CHAPTER XIV

JUDAISM AS A CIVILIZATION

The inadequacy of the current versions of Judaism—Analysis of what is meant by the

Jewish differentia—The need of having the right kind of category for that differentia

—

Judaism as a civilization, an end in itself.

The versions of Judaism which have thus far been reviewed

hold in common the assumption that Jews differ from non-Jews

essentially in the matter of religion. They therefore envisage the

problem of Jewish survival as a problem either of so interpreting

the religious beliefs and practices, or of so adapting them to the

exigencies of the times, as to ward off from Jewry the menace of

being absorbed by the environment.

It is true that to the Neo-Orthodox, Jewish survival is not a

matter of doubt, since they regard the very existence of the Jewish

people and of the Torah, which constitutes its raison d'etre, as

supernaturally founded, and therefore not subject to the natural

laws of growth and decay. Nevertheless they cannot be blind to

the fact that individually, Jews are being dejudaized by their

surroundings. To prevent that process from making headway, Neo-

Orthodoxy reminds the Jew of the exalted origin of the Torah and

the inner meaning of its teachings. He is called upon to appreciate

the significance of Judaism as a revealed religion. On the other

hand, the other versions of Judaism do, by implication, take cog-

nizance of the possible disappearance of Jewish life as a whole,

unless Jews be fortified by a stronger faith in its worthwhileness.

To provide that faith, they stress the specific beliefs and practices

which show wherein Judaism, as a historically evolved religion, is

truer than other religions.

We have noted the shortcomings of all those versions of Juda-

ism when analyzed from the standpoint of what they actually teach.

But their most conspicuous failure is in what they omit to teach.

Their inadequacy is such that they have nothing to contribute to
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vast areas of Jewish life which are in need of planning and direc-

tion. The most vital issues which confront the Jews today do not

even figure in the theoretic background of Neo-Orthodoxy, Reform-

ism and their variants.

The upbuilding of Palestine as a homeland and spiritual center

of the Jewish people has been agitated for the last two generations.

Neo-Orthodoxy, Reformism and its conservative variant at first

vigorously attacked the Zionist movement. The Conservative wing

—the left of the Neo-Orthodox—in America was the only one that

viewed the movement sympathetically. That is as far as it went.

It did nothing to incorporate in its philosophy any teaching which

might illuminate the relationship of the upbuilding of Palestine to

the rest of Jewish life in the diaspora. To this day Neo-Orthodoxy,

as consistently represented by the Agudat Yisrael, is opposed to the

Zionist movement and refuses to enter the Jewish Agency. The Miz-

rahi organization which is orthodox in its constituency, is devoid of

any systematic philosophy of Judaism. Its members are impelled to

support the movement by the intuitive realization of its significance

for Jewish life. The Reformists have relented in their opposition

as a result of the urgent need for utilizing whatever colonization

facilities Palestine offers, since the doors of ether countries have

been shut against Jews fleeing from persecution. But whatever the

attitude of these groups may be today, there can be no question

that the Zionist movement did not arise from anything they advo-

cated in their programs. It owes them nothing, for they had nothing

to do with taking the initiative in declaring that the existence of the

Jews as a people is no longer possible without a Jewish homeland

in Palestine. // it is a fact that the Zionist movement has brought

about a renascence in Jewish thought and activity and has helped

to render Jewish life creative, could there be any graver indictment

of the current versions of Judaism than that they neither originated

nor sponsored that movement?

Again, let us take the diversity in outlook and mode of life

which prevails among Jews who wish to foster Jewish life. Even

if we do not take into account those who advocate the complete

secularization of Jewish life, there is enough diversity among those

who regard religion as indispensable to create a problem which

cannot be ignored. Yet what is there in the theory of any of the
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religious groups to point to a permanent modus vivendi with those

who hold other views and practice a different regimen of observ-

ances?

With anti-Semitism becoming too dangerous to be met merely

with passive resistance on the part of the Jews, there arises the

need for organized effort to counteract its malicious propaganda.

What shall be the nature of the organization? If it is to have any

permanence, it must derive from some philosophy of collective Jew-

ish life. Shall the Jews throughout the world be represented by a

world congress, or shall the Jewry of each country attend to its

own anti-Semitic evil independently of the rest of Jewry? Even

more important, though at first it may seem to have only a theo-

retical bearing, is the formulation of a philosophy to counter anti-

Semitism and all its works. Such a counter-philosophy would have

to include general principles about the rights of minority groups,

nationalism, internationalism, tolerance and cognate issues. All

that would have to form part of any program which aims to set

forth the kind of adjustment Jewish life demands.

Equally in need of finding a place in any comprehensive version

of Judaism is the communal organization of each local Jewry. The

various versions which have been considered seem to contemplate

only the congregational form of organization. Yet it is a fact that

the bulk of activity which makes for the conservation of Jewish life

is carried on outside of the congregation. Philanthropy and social

work among Jews cannot be carried on without communal organiza-

tion. With each new need that arises, new machinery is set up to

meet it. There is undue duplication of effort. Many Jews escape

communal responsibility altogether. All these abnormalities exist

because the various religious groups conceive their Judaism so

narrowly as to leave no room for any philosophy of Jewish organ-

ization as such. In the past there was no occasion for stressing

the principle of Jewish organization. The non-Jewish world isolated

the Jewish group so that it was forced to organize its own communal

life. But now that Jews do not have to belong to any Jewish com-

munity, the whole problem of communal organization ought to be

canvassed as thoroughly as any traditional belief or practice in Juda-

ism, and some definite declaration enunciated with regard to it.

No less basic a problem than the foregoing, is that of Jewish
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education. In the past the Jewish training included whatever gen-

eral education the child needed to escape illiteracy. Now that such

education is transmitted as part of the activities of the general com-

munity whose life the parents share, the entire purpose and func-

tion of Jewish training have had to be reorganized, and the responsi-

bihty for it assumed by the community; otherwise, the very need

for such training is bound to wane. Nor is the problem of Jewish

education one that affects the child only. With so much of the life

of the adult necessarily pre-empted under modern conditions by the

general cultural and recreational opportunities, what incentive is

there for making the study of things Jewish part of the cultural

interests of the adult? The most convincing proof of the inadequacy

of the conceptions of Judaism developed by each of the four groups

discussed is furnished by the futiHty of the Jewish educational

efforts carried on by all of them and their seeming inability to find

a fulcrum, as it were, with which to lift the dead weight of

ignorance which obtains in their ranks.

How is it that each of the four outstanding groups in Jewish

life could have so misconceived the problem of Jewish adjustment

as to omit from its conception of Judaism principles that would

guide the Jew in meeting some of his most pressing needs? It is

no answer to say that they all assume that the Jew would know
enough to apply the general ideas with regard to Judaism as the

specific situations demand. The fact that there is a need for restat-

ing what Judaism should mean to the Jew of today, indicates that

he wants a program that will help him to apply the general prin-

ciples of Judaism to the manifold problems created by the new
conditions of the contemporary world. The Golden Rule and the

Ten Commandments are excellent criteria for the good life, yet the

need for specific laws and regulations is not obviated by them.

When Zacharias Frankel charged the Reformists of his day with

not having their proposals informed by any principle, he intuitively

put his finger on the weak spot in their very approach to the prob-

lem of adjustment. But he did not realize clearly what kind of a

principle it was that a proper approach demanded. This is why
when it came to enunciating one, he was not much more successful.

The concept "a positive historical Judaism" which he suggested
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might have furnished the much needed guidance in formulating the

process of Jewish adjustment, had he met the following two condi-

tions: first, had he been clear as to the kind of principle that is

needed; and secondly, had he pursued the adopted principle to its

logical conclusion. But both are hard conditions to meet, and it

must be remembered that Frankel lived at too early a stage in the

process of Jewish readjustment to have been able to do so. It is

only after all that has happened since his day that we are in a posi-

tion to view the problem more comprehensively and to be more

daring in its solution.

The way to arrive at the kind of principle which Frankel was

groping after is to view Judaism in its totality, and to avoid the

mistake of identifying it merely with some particular phase of its

functioning. That requires a clear grasp of what it is that differen-

tiates the life of the Jews from that of the non-Jews. To begin

with, we have to analyze the very notion of difference. To be

different may mean to be both other and unlike, or, to be other only.

Otherness is difference in entity, unlikeness is difference in quality.

Unlikeness presupposes otherness, but otherness is compatible with

either likeness or unlikeness. Otherness may therefore be consid-

ered primary, and unlikeness only secondary. Hence, when Jewish

life is endangered and we try to conserve it, we necessarily try to

conserve that which differentiates it from non-Jewish life. But here

a fallacy insinuates itself. We make the mistake of believing that

what we chiefly try to conserve is that wherein Jewish life is unlike

non-Jewish life, or what may be termed its differential. We con-

centrate on the religious aspect of Jewish life, because it is that

aspect which is conspicuously most unlike, and because we assume

it to be the least troublesome to justify. But the truth of the

matter is that what is at stake in our day is the very maintenance of

Jewish life as a distinct societal entity. Its very otherness is in

jeopardy.

The Jew's religion is but one element in his life that is challenged

by the present environment. It is a mistake, therefore, to conceive

the task of conserving Jewish life as essentially a task of saving the

Jew's religion. W^hen a person is about to abandon a house for fear

that it might fall about his ears at any moment, it is folly to try to

convince him that he ought to remain in it because of the beautiful
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frescoes on its walls. Jewish life is becoming uninhabitable because

it is in clanger of collapse. The problem is how to make it habitable.

To drop the metaphor and return to the more abstract method of

viewing the problem of Judaism, the task now before the Jew is to

save the otherness of Jewish life; the element of unlikeness will

take care of itself.

Put more specifically, this means that apart from the life which,

as a citizen, the Jew shares with the non-Jews, his life should con-

sist of certain social relationships to maintain, cultural interests to

foster, activities to engage in, organizations to belong to, amenities

to conform to, moral and social standards to live up to as a Jew.

All this constitutes the element of otherness. Judaism as otherness

is thus something far more comprehensive than Jewish religion.

It includes that nexus of a history, literature, language, social

organization, folk sanctions, standards of conduct, social and spir-

itual ideals, esthetic values, which in their totality form a civilization.

It is not only Judaism, the religion, that is threatened but Judaism,

the civilization. What endangers that civilization is not only the

preoccupation with the civilizations of other peoples but also the

irrelevance, remoteness and vacuity of Jewish life. There is little

at present in Jewish life that offers a field for self-expression to the

average man and woman who is not engaged either as rabbi, educa-

tor, or social worker. If one does not have a taste for praying three

times a day and studying the Bible and rabbinic writings, there is

nothing in any of the current versions of Judaism to hold one's

interest as a Jew. Activities that might hold one's interest, and

through which one might express oneself as a Jew, have not been

recognized as part of Jewish life because there has been found no

concept which might integrate them into it. Lacking that integra-

tion, they are bound to remain sterile, and Jewish life is apt to

become an empty shell.

The Reformists, it is true, recognize this fact of otherness but

they mistake its very nature and make only a limited and negative

use of it in their reconstruction of Judaism. In the teaching that

"the racial community formed and still forms the basis of religious

community," ' the otherness of Jewish life is identified as a matter

of race, or of physiological heredity, and the main practical corollary

to which it gives rise is the deprecation of intermarriage. Jews will
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never extricate themselves from their spiritual difficulties unless

they have the courage to accept fully and frankly the element

of otherness involved in their being Jews, and base their efforts as

Jews upon an honest recognition of its true character. They must

learn to accept Judaism in the future, as they did in the past, as a

social and not as a physiological heritage. It is a social heritage

because it is the sum of characteristic usages, ideas, standards and

codes by which the Jewish people is differentiated and individualized

in character from the other peoples.*

The categories under which it has been customary to subsume

Judaism have proved inadequate.^ It can no longer be confined

within the terms of revealed religion or ethical monotheism. Both

its own nature and the temper of the time preclude its being classi-

fied with either the one or the other. We must, therefore, find for

it a category which will do justice to the whole of it. Those who

try to interpret Judaism to the outside world are in the habit of

describing it in terms which they imagine would justify its existence

in the opinion of their audience. This is why Philo and Josephus

found it necessary to represent Judaism to the Gentiles of their day

as a philosophy, and this is why modern Jewish apologists deem it

necessary to represent Judaism as a religion. But what may recon-

cile non-Jews to the existence of Judaism does not necessarily help

the Jews in solving the problems to which it gives rise. Now that

it is in need of intelligent planning and direction Jews should learn

Judaism's essential character so that they might know what to do

with it in times of stress.

The term "civilization" is usually applied to the accumulation

of knowledge, skills, tools, arts, literatures, laws, religions and

philosophies which stands between man and external nature, and

which serves as a bulwark against the hostility of forces that would

otherwise destroy him. If we contemplate that accumulation as it

works in the life process, we realize that it does not function as a

whole, but in blocks. Each block of that accumulation is a civiliza-

tion, which is sharply differentiated from every other. Each block

or unit of civilization can exist and flourish, even if every other

should become extinct. This fact indicates that a civilization is a

complete and self-contained entity. Civilization is an abstract term.
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The actuality is civilizations; e.g., the civilizations of Babylonia,

of Egypt, of Palestine.

Not all elements of a civilization constitute its otherness. Each

civilization possesses elements which it shares with other civiliza-

tions, and which are transferable in toto to other civilizations.

Among these would be included mechanical developments, inven-

tions, the funded discoveries of science. But it would be wrong to

assume that these improvements in the mechanics of living consti-

tute a civilization. The elements which give it otherness and indi-

viduality are those which produce the human differentia in the indi-

viduals that are raised in it. The development of the human differ-

entia is due mainly to non-transferable elements like language,

literature, arts, religion, and laws. They are non-transferable in

the sense that they cannot be adopted by other civilizations without

essential changes in their character.

By placing Judaism within the category of civilizations we shall

know how to fit it into the framework of the modern social order.

That classification should help us identify in the complex thing

called Judaism, all of the elements and characteristics which go to

make up its substance, and which can be properly appraised in terms

of present-day values and desiderata, because they can be studied

as the reactions of human nature to social environment. Judaism is

but one of a number of unique national civilizations guiding human-

ity toward its spiritual destiny. It has functioned as a civilization

throughout its career, and it is only in that capacity that it can

function in the future.

If Judaism is to be preserved amidst the new conditions, said the

late Israel Friedlaender, if, lacking as it does, all outward support, it is

still to withstand the pressure of the surrounding influences, it must again

break the narrow frame of a creed and resume its original function as a

culture, as the expression of the Jewish spirit and the whole life of the

Jews. It will not confine itself to a few metaphysical doctrines, which

affect the head and not the heart, and a few official ceremonies which

affect neither the head nor the heart, but will encircle the whole life of

the Jew and give content and color to its highest functions and activities."

A civilization is not a deliberate creation. It is as spontaneous

a growth as any living organism. Once it exists it can be guided

and directed, but its existence must be determined by the impera-
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live of a national tradition and the will-to-live as a nation. Civiliza-

tion arises not out of planned cooperation, but out of centuries of

inevitable living, working and striving together. Its transmission

takes place by the method of suggestion, imitation, and education

of the young, sanctioned by public opinion and authority. The

operation of these forces is postulated by the existence of the social

institutions of the family, school, religious organization and com-

munal self-government. The process cannot wait until the child

reaches the age of choice. Civilizations live by the inherent right to

direct the child into their ways. It is only thus that the whole course

of human development has been made possible.

Being a Jew is thus primarily a matter of momentum, and does

not turn upon the choice between two equally balanced alternatives.

This does not mean that Jewish life is impelled merely by a blind

vis a tergo. The momentum that inheres in a civilization may with

the application of intelligent purpose be transformed into creative

social energy. But that is entirely different from expecting Judaism

to validate its existence on purely rational grounds, that is to say,

on the ground of being an indispensable means to some universal

good. As a civilization, Judaism possesses the prerogative of being

justly an end in itself. It is questionable whether the approach to

Judaism as a phenomenon demanding continual justification can

ever prove satisfying. This method has honorable motives, but its

phychological effects on the life and character of the Jews often

prove highly undesirable. In a world of competitive values, it is an

honorable thing to seek a rationale for the particular value that one

lives by, and for the Jew ''values" are especially competitive. Yet

when the tendency is carried to excess, Judaism becomes a complex

rather than a way of life. The necessity for continual self-justifica-

tion ceases to be stimulating and becomes a depressant.

Even if we admit for the moment that the attempt to find a

justification for being a Jew is legitimate, it is obvious that to find

this justification in Jewish contributions to universal values is para-

doxical. The logical social structure for the expression and propa-

gation of universal values is not a group of people who have an

hereditary interest in the system of values, but a society based on

voluntary affiliation. At those times in Jewish history when there
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was high degree of awareness of the strictly ethical and religious

values which might be found in Judaism, such societies actually

flourished as, for example, in the case of the Essenes. A classical

example outside of Judaism is the Stoics. If the raison d'etre of the

Jewish people is the system of universals which it has created, then

Jewishness ought to mean deliberate affiliation with a kind of religio-

philosophical sect, and Jewish life ought to become sharply and

sincerely sectarian, according to the various interpretations placed

on these universals by various groups of Jews. This is neither the

desideratum we commonly envisage, nor the actual state of affairs.

What we usually seek is the refinement of Jewish otherness and its

exploitation for good, rather than its attenuation.

With this approach, the question of "why be a Jew?" loses its

relevance. If Jewish life is a unique way of experience, it needs no

further justification. We may call this approach to Judaism the

intuitional approach, in contrast with the traditional approach of

Neo-Orthodoxy and the rational approach of Reformist Judaism.

Such an approach would bring about a profound psychological dif-

ference in Jewish living. Jewish life would no longer have to be

lived for the purpose of exemplifying certain universal truths.

Neither would it have to be pruned and clipped into conformity with

a complex of abstract values whose very universality precludes their

adoption as the purpose and rationale of an entire nation. Attach-

ment to Judaism has always been derived from just such an intu-

itional attitude toward it. The various interpretations of Jewish

doctrine and practice, the abstract values and concepts, are but the

formal afterthoughts of that intuitional attitude. The recital of the

Shcma Yisracl was traditionally one of the most dramatically mean-

ingful practices of Judaism, not because of the abstract idea of

absolute monotheism which it is supposed to express, but simply

because it provided an occasion for experiencing the thrill of being

a Jew. The idea of abstract monotheism is hardly contained in the

proposition; implicit or explicit, it was an abstraction the Jew did

not constantly hold in mind. And even when he was aware of the

idea of abstract monotheism, it hovered over the experience and did

not constitute its chief value.

The religious observances, too, claimed the fervent loyalty of

the Jew primarily because they were a unique way of collective self
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expression. What often passes for orthodoxy is a mode of Jewish

life that is not at all motivated by a conviction of the supernatural

origin of those observances. If that mode of life were properly

analyzed, it would be found that its chief purpose was to be identi-

fied with the Jewish people, a purpose that is just as ultimate as

the will-to-live. In A Plea for Orthodoxy, a noted Jewish scientist,

whose interest in Judaism was due to an intensive Jewish upbring-

ing, pursues an entirely different line of argument in defense of the

religious observances from that which a protagonist of Neo-

Orthodoxy like Hirsch would advance.

In contrast to not a few of our co-religionists who have no occasion for

weeks and months together ... to bestow a thought on their creed or their

people, the Jew who keeps Kashruth has to think of his religious and com-

munal allegiance on the occasion of every meal . . . and on every such occa-

sion the observance of the laws constitutes a renewal of acquiescence in

the fact that he is a Jew and a deliberate acknowledgment of that

fact. . . .

The labor and care required for carrying out our religious laws not

only do not justify any attempt to simplify or abrogate them, but con-

stitute one of the essential objects of our endeavor in carrying them out in

their integrity. For it is in the performance of obligations calling for

thought and effort that the character of men and their loyalty are trained

and tested, and the object of their loyalty is made dear to them and

bound up with their lives. . . .

... It may appear a minute matter, for instance, to teach one's chil-

dren the Hebrew blessing of the bread and to accustom them to pronounce

that blessing on the necessary occasions. . . . For if a Jew remembers,

at the time of partaking of food, and makes the benediction in the

authentic words used by his fellow-Jews since time immemorial the world

over, he revives in himself, wherever he be at the moment, communion
with his unyielding and imperishable race. . .

.'

To one who argues thus Judaism is not merely a revealed religion

but a civilization.

It is true, no doubt, that in Judaism the religious practices were

for a long time interpreted as constituting the means of attaining a

share in the world to come, or salvation. This conception of the

religious practices operated as a powerfully motivating force in Jew-

ish life, but it would never have succeeded in gaining its traditional

importance in the Jewish consciousness, if there had not already

existed the need for self-identification with the Jewish people. That



1 84 JUDAISM AS A CIVILIZATION

need met with fulfillment in the very practice of the miswot apart

from any end which they were regarded as serving. This fact ren-

ders the survival of Jewish civilization independent of the traditional

belief in other-worldly salvation.

The most important inference to be drawn from the intuitional

approach relates to the manner of our response to the need for

adjustment as Jews to the changed conditions of life. The Neo-

Orthodox Jew meets the challenge of the modern environment by a

reaffirmation of his faith in tradition. He bases his veneration of the

content of Judaism on the high authority of those from whom that

content is derived. Their authority, in turn, it is assumed, is validated

by the supernatural revelation of God's will. The Reformist Jew
rejoices to find in Judaism truths of universal application, the unity

of God, the brotherhood of man, the supremacy of righteousness.

But for the Jew who approaches Judaism as a civilization, the test

for any form of adjustment will not be whether it conforms to the

accepted teachings of revelation, nor whether it is consistent with

the universal aims of mankind. His criterion will be: does that

adjustment proceed from the essential nature of Judaism? Will it

lead to the enrichment of the content of Judaism? Is it inherently

interesting? The thing that makes Judaism a vital reality for him

is not a regimen of conduct or a system of thought. He realizes that

the force of a social heritage lies not in its abstract and universal

values, but in its individuality, in its being unalterably itself, and

no other. This individuality he knows from within. It is an immedi-

ate and untransferable experience. It is as interesting to him as

anything that is part of his own personality can be.

It is the feature of interest, rather than that of supernatural

origin or rationality, which is—which must be—the essential factor

in the approach to Judaism. That interest can be achieved only if

Judaism is intensely related to one's own personality. The Jew must
so identify himself with every facet of Jewish life that all aspects

of it find their reflection in him. The Jew cannot live Judaism as

a civilization unless the past of his people becomes his own past,

unless his entire being becomes a nerve that reaches out to the life

of his people, and is aware of their every experience. The one who
is actively and recognizably interested in Judaism, though he may
reserve his judgment as to the absolute or final worth of the particu-
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lar Jewish meanings to which he has for the time attached his inter-

est, makes a valuable contribution to Jewish life in his very attitude/

Accepting Judaism as a unique form of experience does not pre-

clude the admission of non-indigenous elements. Jews will be justi-

fied in seeking to heighten that very uniqueness by leaving the way

open for the assimilation of forms and values that Judaism may
not now possess. None of the arts in past Jewish life had a scope

sufficient to fix definitively the limits of these arts as they may
develop in Jewish civilization in the future. The way is thus left

open for Jewish artists to assimilate the forms of other civilizations

for their own uses, as Jewish painters without waiting for the sanc-

tion have already done. There must obviously be some criterion

for the difference between healthful assimilation of non-indigenous

forms and the passionless and sterile imitation of such forms. Ahad

Ha-Am ' has dwelt on the difference, but no criterion has yet

emerged.

Ultimately, the difference between a uniqueness that is trivial

and abnormal and a uniqueness that is spiritual fulfillment is deter-

minable only empirically. We cannot say before the fact whether a

particular attempt to intensify Jewish experience will produce results

that are outlandish or those that enrich Jewish life. In this respect,

we can proceed only from faith, and from the desire to make Jewish

experience spiritually satisfying. When Jewish life shall have devel-

oped a law of its being, we shall have some criterion for determin-

ing the spiritual value of the aspects and elements of Jewish expe-

rience. And this law will emerge only when Jewish life becomes an

experience of infinite variety.



CHAPTER XV

CONSTITUENT ELEMENTS OF JUDAISM AS A CIVILIZATION

A land—A lanRuage and literature—Mores, laws and folkways—Folk sanctions

—

Folk

arts—Social structure.

I. A LAND

A sine qua non of a civilization is a place in the sun. A civiliza-

tion is the product of social interaction of a group commonly known

as a nation, whose life is rooted in a specific part of the earth. The

landscape of the particular part of the earth where a civilization

arises and flourishes is as essential to a civilization as shelter is to

a living being. It figures as the locus of the civilization, and gives

it concreteness and visibility. Each civilization has its own land-

scape which it conceptualizes and thus makes an object of con-

sciousness. Those who are identified with the civilization share the

psychological values of that landscape, even if they be far removed

from it.

Judaism could neither have arisen, nor continued to exist apart

from the land that gave it birth. To appreciate what Ercs Yisracl

has meant to Judaism, it is necessary to understand the intimate

relation that exists between a people's country and its social and

spiritual life. A common country molds an aggregate of human
beings into a people. It serves as the physical basis of a people's

life and civilization. Mere physical propinquity is sufficient to give

rise to common interests which in turn find expression in a social

framework, a common language, common customs, laws, forms of

worship, ethical standards and social aspirations. What soil is to

the life of a tree, a land is to the civilization of a people.

Judaism, not being a religion, did not spring into existence at a par-

ticular moment in history. The pattern of life we now call Judaism

developed gradually and imperceptibly as the outcome of collective

life. The process of living together in Palestine molded the various

invading Israelitish tribes into the people that in time evolved

i86
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the civilization which has come to be known as Judaism. So imper-

ceptible was the development of Judaism, that before long there

arose traditions which assigned to it a theurgic origin and an ideal-

ized history. Such at least are the conclusions of historical research

which the thinking man of today finds it impossible to ignore.

Neo-Orthodoxy refuses to admit these conclusions. Israel was

a nation long before it possessed land and state, says Samson

Raphael Hirsch, and has therefore remained a nation for centuries

without a land and state.' But from the standpoint of a scientific

reading of Scriptures, the stories in the Pentateuch which represent

Israel as having been formed into a nation in Egypt, from which it

emerged to take possession of the land promised to the Patriarchs,

is Israel's idealization of its beginnings—an idealization that arose

after it became a nation in Palestine. A careful study of the various

texts in the Bible that throw light upon the actual beginnings of

Israel verify what has been borne out a thousand times in history;

namely, that it takes the physical propinquity of a land to mold

an aggregate of human beings into a nation.

But even if there remain a doubt as to the part played by

Palestine in bringing the nation Israel into being, no one will gain-

say the fact that during the fifteen centuries of Israel's stay in

Palestine—the period during which Israel constituted the majority

population—there unfolded that unique drama of national life in

which all the forces, ideas and strivings that go to make up Judaism

came into play. Even on the traditional assumption that the Torah

was given on Mount Sinai, it cannot be denied that the laws in the

Torah assume the occupation of the Promised Land as a condition

of their observance. Certainly the actual struggle against the cor-

rupting Canaanite civilization—the struggle which elicited the

prophetic revelation of God as a God of righteousness, the lyrical

ecstasy of the Psalmists, and the practical wisdom of the Sages

—

all this found its motif in the life of the nation living in one land.

The history of the Second Commonwealth, during the existence of

which Judaism was consolidated into a highly self-conscious and

almost fixed civilization, is a history of the forces that played upon

the Jewish people by reason of its occupying a common territory.

Without Palestine, Israel could never have been molded into a

people with a common culture.
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But was Palestine necessary to keep Israel a people? S. R.

Hirsch, the protagonist of Neo-Orthodoxy, would maintain that

since Israel remained a nation without a land or state, Palestine

contributed nothing to the preservation of Israel's national being

during the nineteen centuries of exile. This is not in accord with

the facts. Philo, in referring to the dispersion of the Jews, says that

"they look upon the holy city as their metropolis in which is erected

the sacred temple of the most high God." " It does not need a prac-

ticed eye to discern the hope for the recovery of Palestine in every

move and turn of Jewish life and thought since the destruction of

the Second Commonwealth. The Jews did not merely retain the

customs and traditions which had arisen and were developed in

Palestine, but used those customs and traditions as a means of keep-

ing alive their memory of Palestine. Hearing the messianic call was

not a remote possibility, but something that entered into the prac-

tical reckoning of the average Jew.

Even when the belief in a return was countered by all actuali-

ties, it colored the Jews' entire social and religious conduct, and

constituted their principal hope during the incessant persecutions

endured in the diaspora. No matter where the Jews lived, culturally

and spiritually they moved in a Palestinian milieu. Even the climate

and other physical conditions of the countries they lived in did not

seem to interest them. We do not find that they prayed for rain

or dew for the countries of their dispersion. It did not matter to

them that Palestine was in the possession of Bedouin or Turks;

the petition that her crops might prosper went up three times daily,

as though the Jews lived there in undisturbed possession. After

each meal, the Jew gave thanks for the Land as though he were still

living in it and enjoying its produce. The memory of having once

lived in Palestine, and the certainty of occupying it again, could

not be considered the equivalent of actually living there, but they

were at least effective anodynes for his Hcimweh. The Jew remem-

bered that he was in exile and bitterly deplored his condition. On
the most joyous days of the year he still reiterates the plaint, ''And

because of our sins we were exiled from our land and removed from

our country."

However, not even the most ardent aspiration to return to Eres

Yisrael could have enabled Judaism to survive, if the Jews had not
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managed to live in large communities which were kept in constant

touch with one another. The measure of autonomy and freedom

from non-Jewish interference in its internal affairs each local Jewry

enjoyed was of more than local significance. It made possible the cul-

tural and spiritual interaction of world-Jewry. Living together

in groups as a result of voluntary or enforced segregation enabled

the Jews to cultivate their own mode of life, to develop their own

institutions, to conduct their own system of child training, and to

govern themselves in matters economic and judicial as an autono-

mous community. Just as the Jewish captives in Babylon were per-

mitted to settle in groups and to reproduce the mode of life they

brought with them from Ercs Yisrael, so throughout Jewish history

wherever Jews migrated, they sought each other out and formed

themselves into self-governing communities. In Alexandria, in

Rome, in the cities of Moorish Spain, in the Rhine region, in Eng-

land, or in Poland," the Jews were always a "state within a state."
*

This fact, which is the most fundamental commonplace of Jewish

history, is seldom viewed from the standpoint of its true significance

for the survival of Judaism. The connection between the segrega-

tion of the Jews and the continuance of Judaism throughout the

centuries is treated as purely accidental, when, as a matter of fact,

it is that of cause and effect. Without segregation there could have

been no collective self-determination, and without that, there could

have been no Judaism.

Thus, until the emancipation the Jews were, to all intents, a

territorial group. The philosopher Kant speaks of the Jews as the

"Palestinians who sojourn among us." ° The fact that they did not

all occupy a continuous stretch of territory, or that they were not

confined to one single pale or ghetto but were distributed in a num-

ber of pales or ghettos, did not render a common territory less of

a factor in their lives. The remarkable uniformity in all matters

pertaining to Jewish life that prevailed within the various Jewries,

and the unparalleled discipline and obedience to authority that

obtained everywhere among the Jews, made of them a nation in a

truer sense than were those who lived in one country under their own
government. Though they regarded themselves as exiles in the lands

where they sojourned because the nations among whom they lived

never gave them a chance to forget their homelessness; yet be-
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cause the Jews in all lands wanted to be a nation in their own land,

they really had a far stronger bond of unity and cooperation to

serve as a basis of a common life and civilization than any people

living unmolested on its own native soil. As a result, the Jews man-

aged to maintain enough of a civilization during the many centuries

of dispersion to feel that their identity as Jews had grown dependent

upon their perpetuating that civilization.

2. LANGUAGE

A language is pre-eminently the distinctive mark of a civiliza-

tion. That a common language gives a people individuality seems

to have been recognized at a very early date. It is assumed in the

biblical legend that YHWH broke up the unity of mankind into

nations by confusing men's tongues. A language enables the indi-

viduals of a nation to enter into communication with one another

and, at the same time, develops in each a consciousness of his people

as distinct from other peoples—or of his people's otherness. Whereas

a common land is an indispensable condition to a civilization, a

common language is an indispensable vehicle of a civilization, and

the most conspicuous element in it. A human group, at however

primitive a stage of development, possesses a mode of speech. When
that mode of speech begins to serve as a medium for communicating

not alone the immediate wants and reactions of the group, but also

its conscious approvals and disapprovals, it becomes the vehicle of

a civilization. Every language is a storehouse of a particular cluster

of ideas and experiences which are common to the members of the

group and distinguish the group from other groups.

A language is not a series of disconnected symbols, correspond-

ing to certain "areas of experience" which in a different language

might be denoted by other symbols. The "areas of experience" of

one people are never exactly co-extensive with those of another.

This is why the most sacred and intimate experiences of a people

cannot be faithfully reproduced in a foreign tongue. "It is impos-

sible that the quality of one language should be preserved in

another," states Roger Bacon, in his Opus Majus,^"" to prove that

Hebrew is a prerequisite to the understanding of the Bible. Each

language has not only its idioms but also its specific and haunting

overtones which give it individual timbre. It is in that psychic
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timbre that we can discern the mental and spiritual characteristics

of a people/

A language thus helps to keep alive the collective consciousness

of a people. In the words of Zangwill: "Language is the chief index of

life. As no man is dead so long as the mirror put to his lips reveals

a breath, so no race is extinct so long as there comes from its lips

the breath of speech. A people that speaks is not dead; a people

that is not dead speaks."
^

English civilization dates from the time that the Anglo-Saxon

fused with the Norman French to form the English language. French

civilization did not exist before the Latin was so modified through

the mingling of the Germanic Franks with the Latinized Gauls as

to give rise to a new language called French. The fate of a civiliza-

tion is usually reflected in the fate of the language which serves as

its medium. The last century has witnessed the renascence of a

host of languages in Europe and Asia. The modern Greek, the

Polish, the Irish, the Norwegian, the Lithuanian and the Catalonian

are a few of the languages which have more or less succeeded in

establishing themselves as literary media. These languages repre-

sent the rise of new civilizations, or the revival of old civilizations

that had long been repressed by tyrannous conquerors. In modern

times, imperialist nations have generally reckoned with the power

exercised by the language of the conquered people in keeping its

spirit alive. Accordingly, among the first measures adopted to stamp

out the national spirit of a conquered race or nation has been the

prohibition of its language in the public schools. France, Germany,

Russia, Poland, have all had their turn in being oppressor and

oppressed in the matter of language. If world-peace is to be secured

not through the suppression of national groups but rather by direct-

ing their individual energies into useful channels, any people whose

civilization is of consequence to it is entitled to insist upon the

survival of its own language.

Judaism probably represents the first instance of a language

conflict. Spengler is mistaken when he says, "Piety towards the

mother tongue—the very term testifies to deep ethical forces, and

accounts for the bitterness of our ever-recurring language battles

—

is a trait of the Late Western soul, almost unknowable for men
of other Cultures and entirely so for the primitive." ' During the
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first seven hundred years of its existence, Judaism was engaged in

acquiring the Hebrew language and building up a rich literature.

During that time, Hebrew developed into the medium in which the

other elements of the civilization, the codes and the mores, the

folkways and the folk values, were given permanent form. Then

came the destruction of the two kingdoms, the Northern and the

Southern. The land was settled by neighboring tribes and by those

brought from distant regions by the Assyrian and Babylonian

conquerors. Before long Hebrew fell into disuse, and its place was

taken by the languages of the neighboring peoples. This irritated

Nehemiah, for he apprehended that it would prove a menace to the

spiritual life of the community. In the disuse of Hebrew he saw

the consequence of mixed marriages. "In those days saw I also

Jews that had married women of Ashdod, of Ammon and of Moab;

and their children spoke half in the speech of Ashdod, and could

not speak in the Jews' language, but according to the language of

each people." ' About the same time that Nehemiah deplored the

decadence of Hebrew in Palestine, an unknown visionary foretold

the time when Jews would be settled in Egypt, and not only main-

tain their religious rites there, but also their Hebrew tongue.*"

Despite the wishes of the Jewish zealots, Hebrew was unable

to hold its own against Aramaic which, prior to the Greek conquest,

seems to have become the official language of the entire western

half of the Persian empire. At that time there began a unique pro-

cedure which has characterized Judaism ever since, that of retain-

ing Hebrew as the language of worship, of the elementary school

and the bet ha-midrash, while developing the foreign vernacular

into a Jewish dialect for use in the home and in the street. When
the competition of other languages was too strong to be withstood,

Hebrew did not succumb, but retired to the inner sanctuaries of

Jewish life, where it continued not as the esoteric language of a few

pedants, but as the medium in which the most vital interests of the

people found expression. The Rabbis of the Talmudic period con-

sidered the use of the Hebrew language so essential that they

accounted it as one of the chief merits for which the Israelites were

redeemed from Egyptian bondage.*'

It has been correctly observed that after the Hebrew language

ceased to be the language of communication among the Jewish
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masses, it did not pass into the category of dead languages because

it retained the power of individual expression and style. In con-

trast with medieval Latin which maintained a uniform style, though

it was the international language of Europe for a number of cen-

turies, Hebrew has seen the rise of one style after another. The

vernacular, which was usually some Jewish dialect of an alien

tongue, came also to contribute to an individualization of the Jew-

ish people, and helped to differentiate it from other peoples no less

effectively than did the Hebrew language.

To understand the part that language played in the history of

Judaism, we must bear in mind that since the fifth century B.C.E.

Judaism has not been monolingual, as is the case with most civiliza-

tions, but bi-lingual.'° Instead of having one language to give it

individuality, it has always had two. Thus, later, there developed

alongside the Hebrew, Jewish dialects of the Aramaic, the Persian,

the Arabic, the Ethiopic, the Spanish, and the German language.'^

These dialects not only included a large number of Hebrew words

and idioms, but they were also written in Hebrew script.^* Each

of these dialects was so colored by the rest of the Jewish social

heritage that parting with it was an occasion for vehement protest,

and it seemed as though with its relinquishment an essential ele-

ment of Judaism were being sacrificed. Jews from eastern Europe,

who have not come under the influence of occidental civilization,

can scarcely think it possible for anyone who is not able to under-

stand the Yiddish language to be a "real" Jew. There are Jewish

pulpits where preaching in any language but Yiddish is forbidden.

Among the ultra-orthodox Jews in Jerusalem, the substitution of

Hebrew for Yiddish is resented not only because of the secular use

of Hebrew thus involved, but also because the disuse of Yiddish

is regarded as an alienation from the true spirit of Judaism.^

°

Of the two languages which Judaism as a civilization has had

to cultivate by reason of the exigencies of history, Hebrew has been

by far the more indispensable one. In the first place, it has supplied

the elements of historic continuity and present solidarity. More
than a million Jews lived in Egypt during the time of Philo. In

spite of persecution, massacre and forced conversion to Christianity

and later to Mohammedanism, a remnant would probably have sur-

vived had these Jews not dispensed with Hebrew altogether, nor
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contented themselves with translations of their literary heritage.

Their zeal for the teachings and institutions of Judaism is attested

by the numerous writings they left behind, and by their efforts to

convert the heathen population about them. Yet they disappeared

completely because they lacked one of the fundamental elements of

the Jewish civilization—the Hebrew language. The rebirth of the

Hebrew language is a modern miracle of the spirit. It is almost

incredible that a language which had ceased to function as a ver-

nacular for thousands of years should spring into life at the delib-

erate fiat of a handful of enthusiasts."

3. MORES, LAWS AND FOLKWAYS

In a civilization it is scarcely possible to distinguish form or

mode of expression from content. That distinction is usually made

in the interests of priority in importance. But for purposes of dis-

cussion, we find it necessary to treat the content of a civilization

as, in a sense, different from its form, and to reckon with the fact

that it is chiefly through its content that a civilization comes to

possess individual character.

The main content of a civilization consists of folk habits and

folk sanctions which have the twofold effect of producing like-

mindedness among those who belong to the same people, and a

consciousness of difference from other peoples. Social habits

include the actions and inhibitions which are habitual to any folk

or people. They are social in the sense that the causes leading to

their adoption are to be found in the collective life of the group as

a whole, and not merely in the lives of the individuals who practice

them. The impulse to perform those actions, or to yield to those

inhibitions, partakes of the nature of both an inward and outward

pressure. The outward pressure may come directly from one's

immediate circle, but indirectly it is felt to come from the entire

people. Social habits cover the entire range of human conduct,

insofar as one is expected to conform to certain prescribed rules.

They, therefore, include folkways, social etiquette, moral standards,

civil and criminal laws, and rehgious practices.

We find represented in the Torah, both in the written and in the

oral, every one of these types of social habits. Even a superficial

examination discloses wherein these social habits differ from those
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of the other civilizations. There is in the Torah, to be sure, an

abundance of religious precepts, of social habits which regulate the

conduct of the individual toward God, but that is no reason for

regarding Judaism as nothing more than a religion, any more than

we ought to consider the Roman civilization a religion because it,

too, abounded in religious practices to an extent perhaps even

greater than the Jewish civilization/'

The main question is: did Judaism in the past possess enough

mores, laws and folkways to direct the individual in the various

adjustments that he was called upon to make to friend and foe,

to stranger and kinsman, to employer, employee, litigant, etc.?

Did Judaism embrace social standards in ethics, laws for marriage

and property, and all the other institutions that human society has

developed? One has only to take a casual glance at the contents

of the written and oral Torah to be convinced that it sought to pro-

vide for all the contingencies of human life. What is more remark-

able about the Torah is that it reflects conscious recognition on the

part of the Jewish people that these laws give it individuality and

distinction. "Observe therefore and do them; for this is your wis-

dom and your understanding in the sight of the peoples, that when

they hear all these statutes, they shall say: Surely this great nation

is a wise and understanding people!"
*'

When the Jews both in Palestine and in the diaspora were

ready to sacrifice all for the Torah, it was the Torah in its entirety

that they tried to save. They could not contemplate with equanimity

a Torah in which one or more groups of its legal enactments would

remain inoperative. When the destruction of the Temple rendered

sacrificial laws defunct, the Jews were inconsolable. To have made

the social customs and civil law inoperative would have meant to

them the complete destruction of the Torah. A Jew who brought

litigation against a fellow-Jew into a Gentile court committed an act

of treason against Judaism. Although the Jewish community could

not administer criminal law to the full extent, it had the power of

corporal punishment and of excommunication. The autonomous life

which all Jewish communities led throughout the diaspora afforded

the Jews an opportunity to live their Judaism as a civilization."

Among the mores which a civilization can least forego are those

which have to do with the rearing of the child. A civilization
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demands that the foundations of personality in the child be laid

with the materials which the civilization itself supplies. The more

self-conscious a civilization is, the more it insists upon having its

content transmitted through the process of education. No ancient

civilization can offer a parallel comparable in intensity with Juda-

ism's insistence upon teaching the young and inculcating in them

the traditions and customs of their people.

Judaism functioned as a civilization throughout the centuries in-

sofar as it had a monopoly on the first years of the child's upbringing.

There was no competing civilization to inculcate in the child other

traditions and customs. This is the true significance of the resist-

ance which western civilization for a long time encountered on the

part of the Jewish school. The resistance took on a religious expres-

sion. Essentially it was the last stand against the effort to deprive

Judaism of the prerogative of giving to the child in his formative

years that which was to civilize him.

When in the face of these facts Judaism is identified in the

minds of some, merely with a system of beliefs dealing with the idea

of God and consisting of practices intended to bring the human
being into conscious relationship with God, it is due, no doubt, to

the circumstance that in the past every element of Jewish life was

related to the God-idea. Does it follow, however, that because

the Jewish people related all of its social habits to the God-idea,

its main interest in living its Torah or civilization was the God-idea?

We might as well argue that because a person would not eat a meal

without reciting grace, his main purpose in eating his meals is to

recite grace. The main object of the Jewish people in maintaining

the Torah is summed up in the Torah itself, "Ye shall therefore

keep my statutes, and mine ordinances, which if a man do he shall

live by them." ""^ Accordingly, Judaism functions only so long as

it is coextensive with the whole of the Jew's life. To be that, it has

to consist of the entire range of social habits, from the most artless

folkways to the most formal legislative decree and the most self-

conscious ethical standards.

4. FOLK SANCTIONS

The inner aspect of the mores, laws and folkways which give

character to a people consists of specific folk sanctions. No custom,
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duty or ritual is ever performed without having some kind of sanc-

tion implied or expressed, since no voluntary act or inhibition is

conceivable without some awareness of purpose or reason. The ideas

which validate the customs, usages, laws and standards should be

termed "values" because their main purpose is not to express judg-

ments of fact, but judgments as to the importance of the social

habits and attitudes to which they refer, and the reasons for such

importance. They are folk creations because the judgments they

imply are not individual but collective. The ideas expressed in

sanctions are not bloodless abstractions but are "charged with the

motor urgent force of habit." They have been aptly termed idees

forces. Hence the folk sanctions of a civilization include the tradi-

tions, both oral and written, which motivate its folk habits.

The type of social sanction which is likely to be evolved in the

civilization of a savage people is of a very crude nature. When in

answer to the question put to the Australian savage, "Why do you

perform the war-dance?" he answers, "Because we always did so,"

he expresses a folk judgment which establishes for him and the

other members of his clan the validity of the war-dance. His answer

contains a very definite implication: since the custom has come down

from the past, that is ipso facto a sufficient reason for its continued

observance. When the members of a group become accustomed to

suppress their impulses, and can articulate some kind of an expla-

nation for what they do or refrain from doing, they are, to some

extent, civilized. As soon as we come upon peoples with any degree

of culture, we encounter elaborate reflection upon the social usages

and institutions. Such reflection results in a complex of folk sanc-

tions, which include beliefs elaborated into stories about gods and

heroes, about the world of man and of nature. In addition, the

people as a whole also becomes the object of reflection so that the

origin, purpose and nature of the social usages and institutions

are interpreted in terms of the people's experience and interests.

Thus arise formulas of tabu, religious beliefs, ethical standards

and national ideals which give coherence and continuity to a civil-

ization. These constitute what may be termed "folk ideology," inso-

far as they are ideas which are not only subscribed to by the entire

folk, but refer to the interests and the welfare of the entire folk.

Those ideas express in articulate form why certain places, objects,
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persons, events, laws, customs, are important. The adjective in folk

ideology that corresponds to "important" is "sacred." The atti-

tudes that anything important or sacred evokes are awe, reverence,

fear, love and devotion.

It is by means of these sancta that a folk attains the state of

self-awareness. The folk sanctions thus form the element of self-

consciousness in the civilization. They provide the folk with memory

of its past and aspirations for the future, and so create the human

differentia of group continuity and group history. In all early civil-

izations the folk sanctions are related to deities, who are supposed

to inhabit the particular environment in which the folk resides,

and to be solicitous of its welfare. The existence of these deities is

not questioned. They are the ultimates, or last point of reference,

in validating the things, persons, laws and relationships considered

sacred and important for the welfare of the folk. Whether the

matter in question affects the welfare of certain individual members

of the group or the group as a whole, its validity must derive from

some god or gods. At that stage of human development, no authority

outside that derived from superhuman origin is recognized or

even conceived as possible.

As civilizations progress there begin to emerge two additional

sources of validation, the folk or nation as a whole, and individual

reason. That is to say, the national being becomes an object of

reflection, and its survival and welfare become ends worthwhile

in themselves distinct from the divine sanction that usually sustains

those ends. Not until modern times, however, does the national being

attain such importance as to be able, in the opinion of many, to

dispense with all further sanctions derived from a supernatural

or divine source.

Until modern times, individual reason, even when acknowledged

as worthy of authority apart from all relation to or verification by

divine sanction, nevertheless, preferred to maintain its attachment

to such divine sanction. This is illustrated in the deference paid

to reason in the Middle Ages. The Stoics, who were nearer in their

outlook to modern thought than were the medieval theologians, like-

wise found it necessary to identify reason with the will of God.

The tendency to treat reason as an ultimate source of validation

apart from all reference to God is seeking to assert itself nowadays
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in various quarters. That religious sanctions, however, will be

indispensable both to the national being and to individual reason

as sources of validation in the future, as they have been in the

past, will be pointed out in the chapter dealing with the trend of

religion.

The Jewish civilization differs from all except the Hindu and

Far Eastern civilizations in deriving both the religious and the

national sanctions from one and the same historic background, and

that altogether its own. The English nation, for example, has two

kinds of folk sanctions to lend authority to the different usages, cus-

toms and institutions that constitute the English civilization. It has

the Christian folk sanctions which lean for the most part upon the

experiences of the Jewish people. Its God is the God of Israel, its

ideals of social righteousness are related to the character of the God
of Israel, and its conception of purpose in human history is based

upon the idea of purpose displayed in the history of Israel. On the

other hand, obedience to the specific laws of the state, payment of

taxes, enrollment in the army, are all sanctioned by allegiance to

the country and people of England. The experiences of the English

people furnish the social values for these patriotic duties. Thus the

English civilization which is also largely religio-national is religious

on the basis of Israel's experiences, and national on the basis of the

experiences of the English people. The same is true of every mod-

ern civilization, whether Christian or Mohammedan. It is otherwise

with the Jewish civilization. In this, the religious and national

sanctions coincide. As a consequence of this coincidence of two

orders of sanctions, we should naturally expect a more self-conscious

attitude toward the social habits fortified by them, and a greater

tenacity in maintaining the integrity of the civilization as a whole.

The coincidence of religious and national sanctions in the case

of the Jewish civilization is one of the most significant facts about

that civilization. This is the case not only because the religious

sanctions are thereby prevented from being contentless abstractions,

and the national sanctions are prevented from degenerating into

expressions of national egotism. The coincidence of the two cate-

gories of authority or validation, religion and nationalism, fulfils

a psychological need; otherwise religion tends to become formal,

abstract and separated from life.
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In primitive society there prevailed conditions which favored

vital and relevant religion. The individual was then entirely de-

pendent upon the social group, in which he was born, for the safety

of his person, for the provision of his material wants and for the

defense of his possessions. All his basic interests were thus bound

up with those of his group. The beliefs and practices of a religion

that arose under those circumstances, crude as they were, had the

advantage of being rooted in the basic interests of the group. The
festivals and ceremonies voiced the various religious sentiments of

joy, thanksgiving or prayer called forth by periodic or noteworthy

facts incident to their daily pursuits. Whether it was the prepara-

tion for some hunt, or the shearing of the sheep, or the ingathering

of the crops that was celebrated by religious ceremonies, the religion

was living and creative of such cultural values as men are capable

of in that state of intellectual development.

With the growth and shift of populations, the progress of democ-

racy and the resultant redistribution of human society, the historic

social groups are dissolving and new ones are forming in their place.

The process of redistribution and reorganization is being carried on

at the expense of personal equilibrium. These conditions are by no

means favorable to the flourishing of a religion that is indigenous

and relevant. Today, the Jewish, Christian and Mohammedan reli-

gions may be considered as being in a state of suspended animation.

At the present time, the creeds, ritual and ceremonies of the

various historic religions are not vitally significant even to the

majority of those who observe them. This is true not merely because

they are out of harmony with the enlarged human experience of the

modern man, but primarily because they are detached from the

basic interests of the life of the individual. Instead of being rooted

in the things which make up the work and play of the modern man,

they are based upon the work and play of the ancient man. During

the last twenty centuries religion sought to divert man's attention

from the ephemeral interests of this world, and taught him to look

for God elsewhere than in his workaday cares and joys. This was

why man was satisfied to ruminate over the religious experiences of

his forebears, and in doing so, translated them into the regrets and

wish-thoughts that belonged to the sphere of other-worldly aspira-

tions. Nowadays, however, man looks to present-day realities for
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evidence of the divine in the world. If those realities prove dis-

appointing or disillusioning, he turns atheist.

Thus, every difficulty or necessity for reinterpretation that the

surviving religions encounter in modern times confirms the truth

that a living religion is not universal abstract truth but local and

concrete experience, which is interpreted in terms of universal

human interest. The religions of today, the Jewish religion included,

no longer conform to this principle. The group civilization and

the professed group religion are today indifferent to each other, or

even antagonistic to each other. The once living interaction between

the social values and the other constituents of a civilization has

been interrupted. An idealism and spirituality that are abstracted

from the immediate actualities of life, that derive from a way of life

and a mode of thought alien to these actual reahties, divorce religion

from life, with consequent harm to both.

While this description of present-day religions may run counter

to the popular notions of religion, it is in complete harmony with

our deeper intuitions. Do we not look forward to the establishment

of the kingdom of God among men? Do we not speak of the day

when the Lord shall be one and his name one? Does not this imply

that as life is constituted at present, the sovereignty of God is not

manifest? In other words, that very hope is an admission that we

are in need of vital, functioning religion, a need which the historical

religions in their present form do not satisfy.

Since a civilization is the unique ensemble of group interests,

habits and ideals, it cannot exist without evoking all the emotions

and actions that we usually associate with religion—obedience, hope,

faith, loyalty, self-sacrifice, and even rites and ceremonies. Can

what we ordinarily term religion elicit more? Is its main business

to impose upon civilizations some shallow metaphysics, some pseudo-

science, or some ill-conceived mysticism?

The truth is that a religion is a quality inherent in the very

substance of a civilization. We can no more separate a religion from

a civilization than we can separate whiteness from snow, or redness

from blood. If we want to have a religion that is relevant to life,

we must of necessity accept the civilization that goes along with it.

It is a deep-rooted error of the human mind to believe that whatever

can be talked about must have individual existence. Religion has
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certainly been talked about, hence the notion that religion, which is

a mere abstraction when considered apart from a civilization, is

something that can by itself influence life, save souls and build man-

sions in heaven. Whether a man recognizes it or not, he finds his

real religion in his civilization.

But if religion is a quality that is inseparable from a civilization,

it follows that, like a civilization, its existence and growth are entirely

dependent upon people who lead a common life, because they are

near each other, and have the same basic interests. They must actu-

ally live together and have some form of social autonomy. A certain

minimum of social autonomy which is indispensable to the develop-

ment of a civilization is equally indispensable to a religion. The

assumption that a religion can be made the aim of a group of indi-

viduals that have only religion in common is altogether untenable.

5. FOLK ARTS

There is a current assumption that the artist works in solitari-

ness, and that he is aloof from the interests and desires that agitate

common mortals. Although the actual process of creation must

necessarily go on in solitude, the artist derives his impetus toward

creativity and most of his material from the actual life about him.

To achieve work of any vitality, the artist must breathe the mental

atmosphere of contemporary life. He must be permeated with the

spirit of his time and use the current symbols. He must be rooted

in locality. Before any art can be produced, a civilization must exist

which that art can express, and essential to the growth of civilization

is some degree of social and economic stability. Only then can it

produce those institutions and symbols which the artist draws upon

for his creative work; only then does the civilization evolve those

conditions of life in the midst of which men may function creatively.

The fact that certain types of art, chiefly literature, painting

and sculpture, require very little direct and immediate social co-

operation toward their production has obscured this inalienable

relationship that art as a whole bears to the social life of the group,

and the meaninglessness of any art which is without relation to the

group life. It has been pointed out that art is the individual's means

of identifying himself with the life and thought and aspirations of

his group. Works of art give expression to the group emotions and
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provide occasions for participating in them. Art forms may thus be

understood as the rhythms into which the emotions of a civilization

fall at their moments of highest power and intensity, and correspond

to the heightened speech-rhythms of emotional excitement. What is

significant for the perpetuation of civilizations is that their char-

acteristic ways of feeling are preserved only in the heightened forms

and the accentuated rhythms of art. A civilization cannot endure

on a high plane without the preservation and cultivation of its arts.

The art creations become part of the social heritage which is the

driving force of the civilization, and come to be the means of calling

forth from the group the civilization's characteristic emotional

reactions.

Jewish civilization has conformed to this principle. It is true

that Judaism did not develop the plastic arts, but it compensated

for this lack by the development of music, literature and dance

to a remarkably high degree. The Bible is replete with evidence

which points to the mature development that music and the dance

had achieved in the earliest days of the Hebrew Commonwealth.

Music, both instrumental and vocal, was an integral part of the

public life. That this music had a complex and rich tradition is

made clear by the full musical terminology that we find in the Bible.

"They must have been a people of an unusually musical tempera-

ment," writes C. H. Cornill, "whose daily nourishment was song

and sound. . . . Everywhere and at all times were song and music

to be found in ancient Israel. Every festival occasion, every climax

of public or private Hfe was celebrated with music and song."
"

We learn from an Assyrian monument that the chief item in the

tribute that Hezekiah on one occasion offered to an Assyrian ruler

was a company of men and women singers, a fact which indicates

that the musical tradition of Judea had achieved international repute

in antiquity. The evidence of Psalm 137, in which the Babylonians

demand songs of the captive Jews, is not to be disregarded in this

connection. Song was so integral a part of Jewish life that despite

its migratory and exposed condition throughout the last two thou-

sand years, we are told "the Jewish people as a whole has never for-

gotten its original song," "' which has found expression not only

in the devotional music of the synagogue, but also in the lullaby, the

love-song, and the satiric ballad. In the Hasidic movement which
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arose during the middle of the eighteenth century, song and dance

figured as powerful factors in giving expression to the mystic and

joyous aspirations of spiritual renascence.

It hardly needs to be said that it is possible to regard the whole

of the literary heritage from a purely "esthetic" point of view, and

that so regarded, it forms the most generative literary heritage of

humanity. As a collection of literature, ranging from the saga to the

incipient drama, from lyric poetry to philosophic meditation, the

Bible is witliout parallel in the literature of the world. Its shaping

influence on the literature of many nations, and its fascination for

the mind of man, cannot be attributed to a human craving for

cosmological speculation and moral instruction. The enchantment

which the Bible wields arises from its haunting implications, from

its strange and compelling cadences, from its power to arouse the

imagination of men to white heat. Nor is the literary art of Judaism

wholly contained within the canonical Scriptures. The literature of

the Apocrypha, which exhibits some of the earliest forms of the

novellc, testifies to the fact that literary inspiration never died out

in ancient Judaism and never ceased to find an audience even after

the highest national genius had for the time exhausted itself. The

critical investigations into the Bible have made it fairly certain that

literary movements were strong enough in the ancient Hebrew civil-

ization to create schools for their maintenance, and the Bible itself

has many references to works of history that are lost. In the Mid-

dle Ages the Bible was the starting point for Jewish imaginative

literature. It inspired a vast body of creative expression in the form

of piyyut, devotional literature and lyric poetry.

Although the interdict against the reproduction of the human

form severely restricted Jewish sculpture, it is not to be supposed

that Jewish art was without its plastic expression. With religion as

the chief interest in Jewish life, it became the occasion for a rich

tradition of plastic adornment, at first in the Temple and later in

the synagogue. The verse from the Song of Moses, "This is my God

and I will glorify Him," " was interpreted by the Sages as a scrip-

tural injunction to make the objects used in ritualistic practices

notable for their beauty. The injunction was taken seriously in

Jewish life of the past. The prayer-book and the sacred writings,

the case for the etrog, the wine cup and the candelabra, the ark and
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its hangings, the scroll and its ornaments came to be symbols of the

group emotions and the group aspirations. Wherever the interdict

did not apply, Jews cultivated the art of graphic design, as in the

ornamental writing of their megillot.

In short, the notion that Judaism had not and need not have

significant and characteristic art, is an illusion. The facts of the

Jewish past confirm this, and the logic of civilization, in general,

makes it clear that the illusion is dangerous to the perpetuation of

Judaism. A civilization implies a specific esthetic mood, and a

unique content of sensuous and imaginative beauty. The art of a

civilization is its individual interpretation of the world in color,

sound and image, an interpretation that is familiar and profoundly

interesting to the people of that civilization. This art contributes a

unique expressive value to each object of the spiritual life of that

people. The creators of this art endow the landscape of the civil-

ization with rare color, its language with original and unique beauty,

and the remembered personalities of its past with heroic mold.

6. SOCIAL STRUCTURE

The elements of civilization that have thus far been discussed

—

language, laws, folk sanctions, folk arts—cannot come into being

except in the milieu of collective life. They presuppose the life of a

group which contains enough social machinery to articulate the gen-

eral will. A living civilization must include a general will

which makes itself felt in the consciousness of the individual, either

as a form of authority, capable of physical coercion, or as that more

subtle form of authority which reveals itself in what may be called

social expectation. In civilizations, as we are ordinarily familiar with

them, the state is the mechanism which the people creates in order

to articulate the form and content of its collective life, as well as

to bring to bear on each individual the weight of its authority. It

must be remembered that the dictator or the despot is as much an

instrument of the general will as the parliament of the most en-

lightened democracy. The general will exists and is made mani-

fest, whatever the form of government which is operative.

In the matter of language, there is under ordinary circum-

stances little need for having any public pressure to have its use
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made general, since the language which the child is likely to learn is

that of the civilization into which he is born. It is only when two

civilizations compete for the possession of the child that each will

exert its authority or influence to have the child learn its language.

In self-conscious civilizations the primacy of language is stressed by

pressure upon the individual through the organized school system.

Laws and folkways also presuppose the functioning of the general

will. The fact that the individual will is often sufficiently moralized

to abide by the laws and folkways without coercion means little

more than that the general will has become operative within the indi-

vidual will itself, and requires no outer pressure. When the folkways

interfere with one's convenience, there occurs the conflict between

the individual and authority. Without a social structure, without

teachers and officials, whose authority is recognized, to indicate what

is important and sacred, the maintenance of the folk sanctions is

inconceivable. In the arts, even when the artist resents the pressure

of the general will, he cannot be creative except within the social

structure. There would have been no temples, and none of the

arts associated with worship in those temples, had there not been a

priesthood. Most of the cultural wealth developed during the

Middle Ages was conditioned by the social structure of the church

wherein the painters, the sculptors, the musicians and the poets

could find scope for their activity. The same holds true of the

modern state. Although very few states officially encourage the

arts, their administration and spirit undoubtedly play a part in the

progress of the arts.

In early society the social structure, like all the other elements

of the civilization, was related to the God-idea. It followed, there-

fore, that only those wielded authority who were in close contact

with the religious life and its expression. Those in authority did not

content themselves with appeal to the power of the gods to whom
they could legitimately resort, but they also employed human agen-

cies to obtain obedience. In early society authority expressed itself

through the double sanction of religion and physical force. This

was later known as the combination of state and church. In a

theocracy like that of the Second Jewish Commonwealth, authority

was, for the most part, centered in the high priest. The Jews car-

ried out on a small scale what the Catholic church attempted on a



CONSTITUENT ELEMENTS OF JUDAISM 207

larger scale when, under Hildebrand, it tried to give to Christian

civilization a social structure that might derive its authority directly

from God. Nominally, the church disclaimed the sanction of physi-

cal force, but in reality it commanded the secular arm of the state

and could not function without that sanction.

As a result of religious and political revolutions, the church has

become separated from the state. It has had to abandon the sanction

of physical force and to rely upon the sanction of social expectation.

But even that sanction cannot be exerted without some kind of

social machinery. Whatever influence Christianity exercises in the

lives of its adherents is unthinkable without the church organiza-

tions. The more closely knit and the better disciplined the organi-

zation, the more penetrating and enduring the influence. The fact

that an American Catholic cannot be made to feel the force of

Catholic civilization through any physical compulsion does not pre-

clude the operation of a machinery that brings the general will of

the Catholic civilization to function in the form of social expectation.

When an individual fails to live up to that expectation, he is made to

feel as an outsider, either by excommunication or disapproval. In

the case of the Catholic church, the power which these instruments

of expectation or disapproval wield is concentrated within a well-

defined organization headed by the Pope. Hence allegiance to the

Catholic church is allegiance to an authority which emanates from

a central source, and reaches Catholics of all parts of the world.

Its authority is so far-reaching that it very often has the effect of

setting Catholics in opposition to the authority of the countries in

which they live. This is illustrated by the resentment some Catholics

evince at what they consider the unjust dealing of the American

government in taxing them for education even when they conduct

their own parochial schools.

As long as the Jews were in their own land, they were in a posi-

tion to evolve the usual instruments of authority whereby their gen-

eral will could make itself felt. They had to reckon only with the

limitations imposed upon them by their status of vassalage. But

within that status they evolved a theocracy, and brought it to an

extraordinary state of development. Even then, however, there

were enough Jews in the dispersion to make the matter of Jewish

unity a problem. They began to feel the lack of the necessary struc-
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ture to maintain life in the scattered members of the community. It

was the absence of an adequate social structure that led the Jews,

since the era of the Second Commonwealth, to pray for the day

when all Jews could be gathered back to the same land. That

seemed the only way all Jews could be made to feel the function-

ing of their collective will. But since the return to Palestine could

not be realized, the Jews evolved a type of social structure whereby

not only the solidarity of each local community was retained but

the unity of all Jewries as well. The Jewish people achieved a unity

much stronger than that of the Catholic church, without the aid of

secular government, by relying solely upon what may be called the

instrument of social expectation.** Not only within each local com-

munity was excommunication used effectively, but it is significant to

note that excommunication pronounced in one community was

operative in all.

The social structure of Jewish life was hitherto of the ecclesi-

astical type, for though the rabbi exercised his authority with the

consent of those to whom he ministered, the Torah, the supernatural

revelation of God's will, was the sanction of the laws he enunciated.

It was by virtue of that sanction that the rabbi could apply the

weapon of excommunication. With the rise of modern ideology and

the denial of the validity of the supernatural sanction, the exercise

of the power of excommunication was eliminated from Jewish life.

The problem of Jewish life at the present time is, accordingly,

a twofold one: to find the proper type of social structure which

would animate the form and content of the Jewish civilization, and

to integrate this structure within the life of the various nations

with whom Jews have come to identify themselves.



CHAPTER XVI

IMPLICATIONS OF THE PROPOSED VERSION OF JUDAISM

Judaism enters upon a new stage of development—A uniform pattern of life for all

Jews henceforth precluded—The organic character of Judaism—Wherein the new
approach reckons with the truth in Neo-Orthodoxy and Reformism—Room for

diversity of belief and practice.

As a civilization, Judaism is not a static system of beliefs and

practices but a living and dynamic social process, the manifestations

of which are conditioned by the nature of the environment. The

Judaism in Maimonides' time was as different from the Judaism in

Ezra's day as Maimonides' world was different from Ezra's; and

the differences between King David's world and Ezra's were re-

flected in the Judaism of their respective periods. In the light of

this evolutionary conception of Judaism, the present crisis assumes

a new significance. It means that Judaism is now entering upon an

entirely new stage of development. So far, the Reformists are right.

But their mistake consists in conceiving this new development incor-

rectly. They assume that Judaism must undergo a complete meta-

morphosis and transform itself from a civilization into a religion.

They do not realize that Judaism can cope with the changes which

have taken place in the social and intellectual life of mankind, not

by giving up its character as a civilization, but by transforming itself

from an ancient into a modern civilization.

The phase of existence upon which Judaism is about to enter will

undoubtedly contain much that is totally new in form, content and

organization. That implies transformation, an experience by no

means new to Judaism. So many have been the changes that have

taken place in Judaism that in their cumulative effect they disclose

three distinct stages in its career. To discern these stages we have

to take cognizance of the development of the Jewish religion, for

though religion is but one element in a civilization, it is the most

self-conscious one and therefore the truest index of its character.

209
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The three types of Jewish religion by which we can distinguish

the three past stages of the Jewish civilization will be discussed in a

subsequent chapter.* For the present, only the outstanding trait of

each of these stages will be mentioned.

The henotheistic stage. The first stage of the civilization which

later became Judaism should properly be designated as Israelitism.

It may be said to date from about 1200 b.c.e., by which time, it is

conjectured, all the tribes identified as the Bene Yisrael had entered

Palestine. As a henotheistic civilization, Israelitism had its social

and religious values center about the God YHWH. In that stage the

social habits, sanctions, institutions and whatever there was of liter-

ature and arts in Israel were permeated with the assumption that

YHWH was wont to manifest himself to his people in direct and per-

ceivable ways and was ever ready to make his will known to them.

Theophany or the experience of the self-revelation of the deity, while

an extraordinary experience, was counted upon as part of the

scheme of life. Deeply embedded in the consciousness of all the

tribes in Canaan answering to the name Israel, was the tradition

that before they entered the land they had jointly made a covenant

with YHWH, whose habitat had been the mountain range of Sinai.

According to the terms of the covenant, YHWH was to be their

God and they were to be his people.

The belief that YHWH was the only God had not yet been

evolved, though it was assumed that he was mightier than the other

gods and more to be feared—more truly a god. "Who is like unto

thee among the gods, O YHWH, who is like unto thee, glorious in

holiness, fearful in praises, doing wonders?" ' YHWH was identified

as the god who had led the Israelites out of Egypt, given them laws

in the wilderness of Sinai and enabled them to conquer the land of

Canaan. These beliefs constituted the nuclear religious values around

which were built up traditions and legends which took as their theme

the supremacy of YHWH. The motif in all these stories was to

impress upon the Israelites the importance of recognizing YHWH as

their God and the necessity of obeying his laws. These laws were

ordained from time to time by the priests, judges and elders who

governed as the representatives of YHWH. But since the date of the

formulation of these laws was unrecorded, they came to be regarded

» Chapter XXV.
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as part of the divine law which YHWH had given to his people in

the wilderness, through Moses. The outcome of the efforts exerted

by Israel's spiritual leaders was that the nature of YHWH was con-

ceived in terms of power and holiness such as no other people was

wont to ascribe to any of its deities. Thus did the Prophets initiate

the development which later culminated in the second stage of Jewish

civilization, and thus was Israelitism, the henotheistic civilization,

transformed into Judaism, the theocratic civilization.

The theocratic stage. We may define a theocracy as that form of

social organization in which the instruments for the expression of

the people's will are conceived to have been given directly by God

and to operate under his direct providence. In a theocratic civiliza-

tion, it is further assumed that an instrument of this kind, whether

it exist in the form of a written document or of some kind of organi-

zation, is fixed and unchangeable.

In theocratic religion, there was no longer any need of oracle or

prophecy to make the will of God known. It was probably felt that

this method of making his will known at intervals, and only upon

request, was fitting for a pagan deity who was really not a god; but

for God, the king of the universe, the more appropriate method was

a series of torot which were to be interpreted as his will by the

priests and the judges. As a means of affording that continual con-

tact with a divine being, without which the ancient man would have

felt helpless, Judaism now had the Torah. It dealt with all aspects

of the intercourse of men with their fellow-men and of men with

God. Lest the sense of relationship to God be weakened through

preoccupation with daily needs, which do not always make one con-

scious of God's law and providence, Judaism gave place in its Torah

to the sacrificial system and laws of ritual purity. These were

direct means of keeping alive the consciousness of God's presence.

In addition, there was developed the institution of public prayer.

In the theocratic stage of the Jewish civilization, the individual

attained a higher degree of self-consciousness than he possessed in

the henotheistic stage. He began to expect a definite correlation

between his happiness and conformity to the laws and requirements

of the state or society to which he belonged. The cultural develop-

ment of the Jews, however, was such that they found but little

difficulty in assuming a connection between obedience to the law of
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GcmI and their personal vicissitudes. The promise of reward for con-

formity, and the threats of retribution for disobedience were taken

literally/ To be sure, there were some who began to question

this view. But the popular sentiment overruled the occasional

objections and, in the main, the traditional view that virtue was

rewarded and evil punished in this life was vigorously upheld.

It was otherwise with the ideal of well-being which concerned

the nation. The hopes which had been raised by the Prophets who

had pictured the future of Israel after the fall of Babylon in the most

glowing colors, were still far from realization. In those visions

Israel was promised prestige and power. It was to be an Israel

gathered again into its own land and in the enjoyment of such rare

blessings of peace and security as would compel the other nations to

realize the greatness of Israel's God and transfer to him the alle-

giance they yielded to false gods. This vision of the future was in

utter contrast to the actual situation. The greater part of Israel

was dispersed among the nations, while the remnant in Palestine was

in humble vassalage to Persia, and later to the successors of Alex-

ander. The paradox of being the special people of God, the creator

of the world, and at the same time in complete political eclipse, had

to be resolved.

Before this paradox was completely resolved, Judaism had

passed into the third phase of its civilization, the other-worldly

stage. The impulses and the stirrings which culminated in other-

worldliness were already discernible some centuries before it became

the distinct mark of Jewish civilization. These find expression in

the apocalyptic literature that flourished during this period, a liter-

ature which has been correctly described as the successor to

prophecy.

The other-worldly stage. The faith in the advent of a new
world-order or in the creation of a new heaven and new earth com-

pletely dominated Jewish thought during the eighteen centuries of

traditional Judaism. That modern Jewish theologians have either

passed over the significance of that faith, or have deliberately denied

its existence, shows how great their anxiety is to reconcile Judaism

with current thought. Current thought is opposed to other-worldli-

ness as a guiding principle of life, ergo, Judaism never had much to

do with other-worldliness. The only plausible excuse for failing to
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recognize the predominance of other-worldliness in Judaism is that

it fills Judaism like an atmosphere, and is so ubiquitous as to escape

notice.

The belief in a world to come, when it actually functions as it did

both in Judaism and in Christianity, and as it still functions in

Catholicism, revolutionizes all standards and values of everyday

existence. It affects not merely a person's religion, but his entire

conduct. It determines the character of social organization and

institutions. It transfers the summum bonuni from the present

earthly environment to an environment which God will create at

some future time. "This world is like unto a vestibule before the

world to come," ' is the ruling principle of human existence. To be

qualified for that divinely created world-order, or to achieve other-

worldly salvation, becomes the most worthwhile aim of all activity,

individual and national. During this stage, the Torah with its

miswot becomes the means of this salvation. There is no way of

qualifying for it except by meeting the conditions which God him-

self has laid down in the Torah. Maimonides sets forth the authori-

tative conception of the world to come in the following words: "As

for the messianic period, the Prophets and Sages looked forward to

it only in order that they might have respite from the yoke of

foreign governments which do not allow them to engage adequately

in Torah and miswot, and that they might have the leisure to ac-

cumulate wisdom wherewith to attain the life of the world to come.

Such attainment is the highest reward; there can be no greater

good."
*

By thus taking a survey of the whole of Judaism, do we become

aware of its power of self-transformation, the like of which no

ancient culture possessed. We then realize that only spiritual vitality

of exceptional vigor could have enabled the Jewish people to remake

itself from a henotheistic kingdom into a monotheistic theocracy,

and from a monotheistic theocracy into an other-worldly ecclesia.

Such transformation in the case of any other people would have

meant the substitution of one civilization for another. By some

divine gift, the Jewish people managed to bridge the gaps between

the different stages of its history so that it did not experience

the least break in the continuity of its life. Each crisis in its career

brought about an adjustment which was creative of new spiritual
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values. The struggle against Canaanism elicited Prophetism. The
effort to survive in the midst of a world politically and culturally

subservient to Hellenism brought out in the Jews Torah-conscious-

ness, with its apotheosis of the moral law. In striving to hold its own

against a humanity obsessed with a desire to escape the respon-

sibilities of this world by securing salvation in the hereafter, the

Jews formulated a version of other-worldliness which was free

from all tendencies to escape responsibility in the here and the

now.

The next stage. Judaism is now on the threshold of a fourth

stage in its development, and the civilization into which it will

grow will be humanistic and spiritual. In discussing the program for

Jewish life in the modern world it will become evident that the next

phase of Jewish civilization will constitute, in some respects, a return

on a higher level to the first stage; the center of gravity of the spir-

itual interests will again be the here and the now, and communion

with God will again be a possible normal experience for the Jew.

Instead, however, of being an outward visible experience, com-

munion with God will be realized in the inwardness of mind and

heart.

Modern Jewish civilization will be more than merely a return.

It will be an adventure into the unexplored possibilities of creative

living. It will avail itself to the full of the hitherto dormant impli-

cations of its own teaching, that man reflects the image of God. It

will revaluate theocentrism in terms of anthropocentrism, and iden-

tify the striving after righteousness, the discovery of truth and the

revelation of beauty as obedience to God's will.

Like all other ancient civilizations, the Jewish civilization was

structurally undifferentiated, with religion as the all-dominating

factor. The various aspects into which the Jewish civilization may

be analyzed were little more than "the application of the religious

point of view to the functions of daily life." But as a modern

civilization, each aspect of Judaism, its language and literature, its

ethics, its art, its social organization, will acquire not independence

but its own structural reality, apart from religion. Religion will still

occupy a position of primacy, but it will be a primus inter pares. In

considering the other elements of life as mature enough to be self-
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sufficient amid inter-relationship, religion will become more hu-

manized.

As a civilization, Judaism can continue vigorously in the spirit

of modern thought, and can discard its theurgic character without

discontinuity or loss of vitality. The conception of a dynamic civil-

ization enables us to view the ideas of the past as having arisen in

conformity with the laws of human nature and social development,

and suggests the method of revaluation by which our spiritual her-

itage can be brought into conformity with the social development of

modern times.

The survival of Judaism can no longer mean that all Jews

throughout the world are to live in accordance with a uniform regi-

men of conduct. No uniform pattern of Jewish life can meet the

needs of the different Jewries any longer. The former policy which

invariably treated the Jews in all lands as aliens is now replaced

by a franchise which varies with the political and civic institutions

of the countries in which the Jews live. Some countries reckon with

Jews only as individual citizens, others reckon, in addition, with

their corporate interests, civic, cultural and religious. In the political

institutions of France and America, the Jews have no corporate

status whatever. In Poland, Roumania, Czecho-Slovakia, the Jews

have minority rights which cover the political as well as the cul-

tural status. In England and Italy, Jews enjoy corporate rights of

a religious character. It therefore devolves upon the Jewry of each

country to reckon with its particular milieu and to create the frame

most congenial to its development.

Judged by its capacity to live Judaism as a civilization, Jewry

will have to be divided into three zones:

I. The first zone of Jewish life is Palestine, where the Jews

are to be given an opportunity to develop their own civilization on

the same terms as any other nation. In Palestine only will it be

possible for the Jew, if he so chooses, to live entirely within his

people's civilization. There the Jew will be able to lead a normal

life, as a member of a community which functions as an integrated

entity, and evolves the institutions and the arts organically related

to its needs. Whatever he may want to acquire of the cultural life
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of other peoples will naturally increase his social vision and adapt-

ability, but it is not indispensable. A Jewish National Home means

therefore a place where it will be possible to live Judaism as a

primary civilization.

2. The second zone of Jewish life will extend over those coun-

tries where they are granted the rights of a culturally autonomous

minority people. There it ought to be possible to live Judaism to the

same degree that one lives the civilization of the majority. It is un-

derstood, of course, that the development of Jewish civic and edu-

cational institutions will not be such as to crowd out the life and

institutions which the Jews must share with the majority. Survival

of Judaism in those countries must therefore mean survival of the

civilization of the Jew on a basis co-ordinate with the native

civilization.

3. The third zone of Jewish life would include countries like

France and America, where the only civic status recognized by the

state is that of individual citizens, and where Judaism can survive

only as a subordinate civilization. Since the civilization that can

satisfy the primary interests of the Jew must necessarily be the

civilization of the country he lives in, the Jew in America will be

first and foremost an American, and only secondarily a Jew. That

he cannot avoid whether he will live his Judaism as a civilization

or as a religion. But the difference between the two modes of life

is like that between the substance and its shadow.

The Jew who is satisfied to live in two civilizations, in his own

and in that of the country of his adoption, but wants the two civil-

izations to play an equal part in his life, would have to live in a

country where Jews are granted minority rights. If he wants to live

as a Jew only, and to be free of the need of reckoning with the

civilization of any other people, he will have to go to Palestine.

These alternatives may sound hard, but they are inevitable and

conditioned by the entire trend of modern political life which it

were futile to resist. Even in one's wildest dreams it is impossible

to conceive of the return of all or even of the majority of Jews

to one Jewish homeland. Neither can we contemplate the possibility

of living a completely Jewish life in any other country in total dis-

regard of the non-Jewish civilization. In a country like America,

Jewish life cannot possibly occupy in the consciousness and activities
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of the Jew a place co-ordinate with that of American life. The ma-

jority of Jews are prepared to retain their Jewish individuality pro-

vided they can do so without surrendering the primary place in

their lives held by Americanism. This condition can be met. No
civilization has a right to monopolize the life of its adherent when

he cannot find self-fulfillment, or express himself completely,

through it. These considerations confirm the possibility of Jewish

survival outside Palestine.

This constitutes a radically new approach to the apparently

insoluble problem: under what modern political concept or cate-

gory can the Jews be integrated into the nation of which they are

citizens and at the same time remain sufficiently autonomous to be

identifiable as a group? The Reformists have sought to solve that

problem by declaring that the Jews constitute a religious community

whose individual members differ from the other citizens of the state

in the matter of religion only. We have seen how unworkable that

conception of the Jewish group has proved to be. No less inoper-

ative is the attempt of the segregationists who ask for the Jews

minority rights analogous to the minority rights accorded to the

autochthonous European minorities. Even should the concessions

to minorities granted in the Versailles Treaty prove feasible for the

Jews of eastern Europe—which is far from certain—the Jews in

America, France, England and most of the other countries of the

world will not be helped by them.

For the Jews who live among nations which do not share their

sovereignty with minorities, there has not yet been articulated any

frankly avowed group category. The only group category that can

render their position tenable is one that will recognize the moral

and spiritual right to cultural hyphenisms. It is not for the Jews

alone that such a category should be created. There is the large

group of Catholics who are just as unassimilable in a Protestant

country like America as are the Jews. They not only refuse to inter-

marry but they conduct their own educational system, and are far

more solidly united in acting for their welfare than the Jews can

ever dream of being. They go much further than the Jews in taking

exception to the very theory upon which the modern political state

is founded. The Catholics cannot possibly make peace with the con-

ception of the strict cultural homogeneity of the state. They, even



2i8 JUDAISM AS A CIVILIZATION

more than the Jews, are in need of a conception of the state that

frankly grants to its citizens the right to hyphenate with the civiliza-

tion of the majority that other civilization which they find neces-

sary to their complete development as persons.

The claim that such right can be conceded only in the case

of a religion but not in the case of a civilization cannot be taken

seriously. What meaning could the right to practice one's own reli-

gion have, if those who grant the right were to reserve to them-

selves the power to define religion. They might then say that only

Christianity is entitled to the appellation ''religion" and that Juda-

ism and Mohammedanism are superstitions and may, therefore,

not be practiced by any citizen of the state. Religious freedom

means not only the freedom to practice any religion, but also to

practice none. It surely ought to include the freedom to foster what-

ever other civilization besides the one of the majority, which affords

consolation or supports the human spirit in the same way as does

conventional religion. That being the case, the Catholics should

have the same right as they have at present to practice Catholicism

even if they were to consider it, as they well might, a civilization.

And the Jews should have as much right to live their Judaism as a

civilization as they have to live it as a religion. Fundamentally,.

Catholics and Jews are hyphenates. What is needed to normalize

their status in the state is to have the cultural hyphenism of

minority groups accepted as legitimate.

There are minimum requirements, however, which anyone who

wants to live as a Jew must meet. These are the requirements

which arise out of the very nature of a civilization. The main ele-

ments of a civilization are organically inter-related. It is this essen-

tial and organic inter-relation that differentiates a civilization from a

religion, a religious philosophy, or a literary culture. For the pur-

poses of planning a program, we may identify separate elements of

Jewish civilization. Language is a vehicle of the group memories

and devotions, literature and other arts their storehouse. Law and

mores are the social cement among contemporaries and generate

the sense of continuity with preceding generations. The religious

elements of a civilization constitute the sanctions of the ideals and

purposes of the group. They heighten the values of the civilization
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and protect it against absorption or destruction. But though these

elements are distinguishable, they are organically related to each

other, and the organic character of Judaism is the crucial fact about

it. The pattern of each part determines the whole. A program of

Jewish life must enable Jews to see and live Judaism steadily, organ-

ically and completely.

No single Jewish activity or interest can serve for the whole of

Judaism. Worship, or philanthropy, or ethical idealism, or the up-

building of Palestine, or the cultivation of Hebrew, or the fostering

of Jewish art, is often singled out as the equivalent of Judaism.

While philanthropy or Zionism is never seriously considered as

exhaustive of all that Judaism connotes, religion or ethical idealism

is very definitely upheld as synonymous with Judaism. Some argue

that under circumstances which make a full Jewish life impossible,

Jews ought to be satisfied with the cultivation of their religion or

ethical idealism. They forget that religion and ethical idealism mean

nothing apart from the particular civilization through which they

find expression. Where they do not arise from concrete realities,

spirituality and idealism become pale and bloodless platitudes.

Where religion has no specific group to mold, where there is no

vital interaction between it and life, religion may become the protege

of esoteric cults, the subject of much abstruse cerebration. It does

not affect the active thought and conduct of man. The very self-

consciousness of religion is ominous. The higher life of man should

be lived to the rhythm of alternation. It should alternate between

self-consciousness and oblivion of self. Far more potent than in the

articulated and self-conscious ideals of a civilization is religion's

subtle and invasive power in the unself-conscious habits and the

secret and mysterious strata of being that are beyond verbalization.

It is the absence of unself-consciousness that makes for the weak-

ness of present programs of Jewish life. They do not reckon with

the force of all those things which do not achieve exact expression.

The elimination of every element of Jewishness not strictly included

within the category of highly self-conscious religious aims is bound

to lead to the elimination of those very aims. This is the fate of

programs which tend to reduce all cultural expressions of Jewish life

to a minimum.

"Judaism asks—this is a mistake of the clever people—not in-
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telligence but, in the first instance, obedience," writes Laurie Mag-

nus, "Wisdom is its reward not its entrance qualification. Obey the

law—fully, if you will, with understanding, if you can, partially

and blindly if you cannot, but—obey the law, A hard saying, but

not harder than many human demands, and infinitely safer of its

rewards." " It would not have appeared such a hard saying, if

Magnus had treated Judaism not as a religion but as a civilization.

In the setting of a civilization, we may expect non-understandable

conventions, but not in a religion which claims to be rational. If

Magnus noted so important a characteristic in Judaism, it was be-

cause he felt, even if he did not clearly realize, that there was some-

thing more to Judaism than what is usually associated with the term

religion. "For one thing," he writes elsewhere, "I am a Jew by birth.

Hebraism is in my blood, and commits me straightway to a definite

inheritance of potential action and thought."
'

The acceptance of Judaism as a civilization, even though it be of

ancillary status, calls for a maximum program, that is, a maximum
program of Jewishness compatible with one's abilities and circum-

stances. What constitutes such a maximum must be left to the

judgment and conscience of the individual Jew, guided by the stand-

ards and ideals that will be evolved.

When Neo-Orthodoxy and Reformism offer such radically

opposed solutions to the problem of Judaism, one is tempted to con-

clude that the truth must lie somewhere midway between the two.

Conservative Jews—whether they belong to the left wing of Neo-

Orthodoxy or the right wing of Reformism—have actually fallen

into this error, and we have seen what confusion and inconsistency

mark their programs. Nevertheless, there must be something in

Neo-Orthodoxy that answer^ to the spiritual yearning of its adher-

ents; and the same is, no doubt, true of Reformism. The wise pro-

cedure, however, is not to aim at some haphazard synthesis of what

appear to be the elements of strength in both. After having found

both versions inadequate, the logical procedure is to approach the

problem of Judaism from an entirely new angle. But now that this

requirement has been met by reckoning with Judaism as with a

civilization, it is of interest to know whether this new approach
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includes the constructive tendencies in Neo-Orthodoxy and in

Reformism. If the conception of Judaism as a civilization remains

free of the half measures and compromises of Neo-Orthodoxy and

Reformism, and yet succeeds in conserving whatever inherent

strength they possess by conforming to the spirit of Judaism and to

the spirit of the time, we are encouraged to believe that we are

on the right track.

Neo-Orthodoxy seems to imply that being a Jew is not solely, or

even chiefly, a matter of rational conviction of the plausibility of

Judaism's teachings. There are many Jews who are in sympathy

with Neo-Orthodoxy, not because of what it expressly affirms but

because of what it implicitly denies. They interpret the belief in the

supernatural origin of the Torah, not as a theological doctrine to be

taken in strict literalness, but rather as a way of stressing the

futility of trying to rationalize the customs and folkways of Jewish

life through adherence to a series of abstract truths. It is prob-

ably in this spirit that Moses Mendelssohn spoke of Judaism as

revealed legislation rather than as a revealed creed.

This interpretation of Neo-Orthodoxy would be disavowed and

deprecated most violently by Samson Raphael Hirsch and his fol-

lowers. But that does not alter the fact that psychologically there

is good ground for this interpretation, since what it amounts to is

that Judaism must be worthwhile in and for itself, and not merely

a means to universal salvation. There are religions and philosophies

in abundance that claim to be roads to universal salvation, and the

average Jew would be hard put to prove that this was the best

and most direct road to universal salvation. Hitherto the only way
the Jew felt he could evade the necessity of such proof was by

claiming supernatural origin for the "Torah," which he regarded as

the only instrument of eternal bliss. Now he can be released from

that necessity by conceiving Judaism as a civilization and availing

himself of its spiritually redemptive potentialities.

On the other hand, the Reformist movement has contributed to

the solution of the problem of Judaism the notion of spiritual evolu-

tion. Reformism assumes that the process of evolution functioned

unconsciously throughout the history of Judaism, and it urges that

henceforth this evolution should not be left to chance, but con-



222 JUDAISM AS A CIVILIZATION

sciously planned and directed. The idea of spiritual evolution is

invaluable for the achievement of that mental plasticity which is

essential for an orientation to so complex a world.

The conception of Judaism as a civilization should dispel the

imaginary fear which inhibits all spiritual progress, the fear that

innovations, by destroying the uniformity of Jewish life, would

destroy its unity. Time and again, Jews become convinced that their

tradition abounds in laws, customs and beliefs which have outlived

their usefulness, and which today only obstruct Jewish life and

menace its survival. But they refrain from taking action and mak-

ing the necessary changes because they are afraid of the resulting

disunity in the ranks of Jewry. To take but one instance: many

Jews realize the absurdity of praying for the restoration of the

sacrificial system, yet they refrain from eliminating that prayer

from the liturgy, so long as there is a large num.ber of Jews who

refuse to admit that the sacrificial system has become obsolete.

Their favorite remedy for all such predicaments is the convocation

of a synod of duly authorized rabbis who will find some Way of

abrogating those practices.' But to postpone changes until a synod

arise—an unwieldly body at best—cannot be but postponement

sine die. Judaism must permit progress to take its course, and must

somehow retain its unity without imposing a uniform regimen of

conduct upon its adherents. Progress in any phase of life takes

place when some individual or group inaugurates a needed change.

If that change justifies itself, it wins general acquiescence. It is only

when we conceive Judaism as a developing civilization, which can

retain its individual character, despite great latitude in belief and

practice, that there can be any room for progress.

However, the immediate need is for some conception of Judaism

broad enough to include within its scope all who want to remain

Jews, whatever the reason or motive be. That is not merely an

academic need but a practical one. Some basis of creative unity

among Jews has to be found that will not require anyone to sur-

render his convictions, or to do violence to his conscience. Such a

basis, it would seem, can be found in the conception of Judaism as

a civilization, because that conception allows for diversity of belief

and practice, for all forms of socially useful activity and all types
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of group associations, without in any way impairing the organic

character of Jewish life.

Both Neo-Orthodoxy and Reformism are in their nature sec-

tarian. The one purports to represent the only true Judaism, the

other, Judaism at its best. Either contention must be a divisive

influence in Jewish life. But Judaism as a civilization admits of

more than one religious viewpoint. Orthodox Jews may continue to

insist that Jewish civilization is supernaturally revealed, and

Reformists may cultivate the modernist attitude toward the content

of Judaism, without thereby altering the nature of Judaism as a

civilization, or denying themselves that place in the life and future

of the civilization which they may earn and deserve. The orthodox

Jew may condemn as heretical the conception here proposed because

it is latitudinarian, but his Jewish outlook could not logically be

denied a place in Judaism as a civilization. The Reformist may
regard this conception as impracticable because it comes into conflict

with some of the current political ideas, or as visionary because it

implies the possibility of reviving and modernizing an ancient civil-

ization. But if the cultural conception of Judaism is the correct one,

the Reformists are carrying out many of its important implications

in spite of themselves. They therefore have a place in Judaism as a

civilization. For those who subscribe to the extreme view that the

Jews are destined to be transformed into a secularized Yiddish-

speaking group in the diaspora, living as a Jew can mean nothing

less than having one's entire mentality shaped by all the influences

that constitute a Jewish civilization.*

The important point to remember is that the survival of Jewish

life is by no means dependent upon unity among Jews or uniformity

in Judaism. What a noted sociologist has said of the family applies

with equal truth to the Jewish people. "The family does not depend

for its survival," writes E. W. Burgess, "on the harmonious rela-

tions of its members, nor does it necessarily disintegrate as a result

of conflicts between its members. The family lives as long as inter-

action is taking place and only dies when it ceases." ' The advan-

tage of a category like "civilization" as descriptive of Jewish life

is that it suggests the basis of and material for interaction among

the most diveigent elements of Jewry, by reason of the large con-

sensus of Jewish interests and purposes which it connotes. Perhaps,
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like the modern family, Jewish life is henceforth destined to be "an

experiment in antagonistic co-operation." But one thing is certain:

The sooner Jews will come to think of that which unites them as

a civilization, the sooner will they overcome the process of

disorganization which is reducing them to the status of a human
detritus, the rubble of a once unique society.
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CHAPTER XVII

THE NATIONHOOD OF ISRAEL*

The theurgic conception of Israel to be replaced by a conception relevant to the modern
outlook and political framework—Neither the Neo-Orthodox nor the Reformists have
arrived at a formula for the status of Jewry—The Jews forced to rethink the national

idea—Nationalism as an instrument of freedom from tyranny—Nationhood not to be

suppressed but disciplined in the interest of internationalism—The significance of the

Balfour Declaration.

In any deliberate endeavor to maintain the continuity of the

Jewish civihzation in the face of such challenging conditions as

those of today, the first question that comes to mind is: what shall

henceforth be the status of Jewry as a collective entity vis-d-vis the

rest of the world? Before the emancipation the Jews regarded

themselves and were regarded by the rest of the world as a nation

in exile. This meant that they considered their sojourn outside of

Palestine as temporary; that they retained a sense of unity despite

their dispersion; that every local Jewry in relation to the nation as

a whole occupied a status analogous to that of the ancient colony

in relation to its mother country.

But this entire conception of the Jews as a nation belongs to the

theurgic universe of discourse. The term "nation," applied to the

Jews by themselves and others, did not convey the same meaning

as that which it conveys today, but rather that which is implied in

the term "church," in the sense of a collective body of transcendent

character or a society called into being and sustained by super-

natural intervention. The frequent designation of Jewry in rabbinic

literature as Keneset YIsrael, the ecclesia of Israel, points to the

emphasis upon the element of supernaturalism as the factor which

accounts for the corporate character of the Jewish people. This

must not be confused with the modern attempt to identify the Jews

* The term "nationhood" is used in these chapters to denote a jurm of associated

life, "nation" or "nationality" the group which is held together by that form of asso-

ciated life, and "nationalism" the national idea which approves that form of associ-

ated life.
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as a religious community. A religious community is less than a

nation. A religious community has none of the organizational

features and agencies of a nation. A church, provided it is a visible

one, or an ecclesia such as the Jews said they were, is more than

a nation. It not only has the organizational features and agencies

of a nation; it regards them as divinely ordained and supported.

We might possibly derive from the traditional theurgic concep-

tion of the Jewish nation interesting implications for our own way
of thinking, but in its original and uninterpreted form that con-

ception is today entirely inoperative. The reconstruction of Jewish

life depends upon the ability of the Jews to evolve a humanist inter-

pretation of the concept ''Israel." That achievement is dependent

on the ability to realize that a humanist interpretation is bound to

constitute a novum in the Jewish ideology. Jews should not expect

much aid and comfort from the traditional ideology in their effort to

formulate the status of the Jewish people as a natural or historical

social formation. Nor should they minimize the wide gap between

the traditional conception of "Israel" and the one which they

must achieve at the present time. The tendency to treat the gap as

non-existent, or even as negligible, will not in the least facilitate the

process of readjustment which has to take place in the mind of the

Jew, if he is to orient himself anew to his people. It will only

prevent the organic synthesis between the elements of the past

which are worth preserving and those in the present which must be

accepted.

The traditional conception of Israel contributed to the preserva-

tion of the Jewish people because it constituted an effective answer

to the challenge of the Gentile world. That answer could be ex-

pressed only in the theurgic idiom of those days. Then Gentiles

took for granted the biblical account of Israel's origin. They ad-

mitted that the history of the Jewish people was a phase of the

career of God, a phase which was of utmost significance to humanity

as a whole. To the Gentiles, Jewry as a whole constituted a nation

which God had created and fostered, and which retained its status

as a nation despite its rejection of what the Gentiles regarded as

the gospel meant for the Jews as well as for the rest of the world.

So long as the Gentiles accepted that interpretation of history,

according to which the Jewish people in its collective capacity played
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an important role in the scheme of human salvation, it really did not

matter by what specific designation the Jews were identified. The
important fact is that as a distinct group the Jews possessed status.

It is no longer possible for the Jews to maintain their collective

life without relating it in some way to the political and civic struc-

ture of the contemporary social order from which all theurgic ele-

ments have been eliminated. That order is based on humanist and

rational principles of government. The traditional conception of

"Israel," therefore, as a people that transcends the natural laws

of environment and social life, can be of but little assistance in help-

ing the Jews to adjust their status in terms of the political and social

realities of the time.

Accordingly, the Neo-Orthodox interpretation of Israel as given

by Samson Raphael Hirsch and others can be of no practical help

in directing the policies of collective Jewish life. Neo-Orthodoxy

may be justified in defining the place of Israel among the nations in

the idiom of theurgy. It may regard the Jewish people in very

much the same light as Catholicism does the church since, con-

sistently with its general outlook on life, it treats the nationhood of

the Jews as a supernatural rather than as a natural fact. But by

maintaining this attitude, Neo-Orthodoxy in reality evades the prob-

lem of adjusting the Jew to the social and political structure of the

Gentile world. Why keep on insisting that the Jews are a nation of

a supernatural order of being, when no one is seriously concerned

with supernatural sanction or support? The Catholic church, to be

sure, still holds fast to that kind of sanction, but it no longer

possesses the power to challenge the existence of the Jewish people.

That power is now in the hands of the nations which are governed

by considerations of human law. Furthermore, the main trouble with

the Neo-Orthodox conception of the Jews as a people is not that

the conception is obsolete, but that it is held in a formal and inert

fashion which robs it of creative social significance. It merely serves

as a sentimental aura for the punctilious observance of a few ritual

practices. All it does is to reduce Jewish life to a negligible back-

water.

On the other hand, the Reformist movement in Judaism has made

a deliberate attempt to reckon with the political and civic arrange-
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ments of the modern world, but it has made the mistake of thinking

itself under the obligation to regard those arrangements as final and

infallible. This mistaken sense of obligation explains why Reform-

ism has failed to make a careful study of the conditions which are

indispensable to Jewish survival, and why it has so light-heartedly

repudiated the national status of the Jews and declared them to be

merely a religious community. It is true that religion based on the

belief in the supernatural self-revelation of God can act as a bond

of unity among large masses of mankind. But the modern man's

religion which admits the spirit of inquiry and investigation can

scarcely be depended upon to act by itself as a force for social

solidarity. The Reformists have to some extent apprehended the

danger of basing the unity and continuity of Jewish collective life

upon religion solely, and have therefore sought to bolster up that

unity by means of the theory of Jewish racialism. But racialism,

apart from being inconsistent with both anthropological and his-

torical truth, carries with it all of the dangerous implications of

nationalism and none of its redeeming traits.

When Jews try to pass off either as a religious group or as a

distinct race, they only stultify themselves in their attempt. They

continually give the lie to the claim that they are a religious group;

the very Jews who make it a point to speak of their fellow-Jews

as their co-religionists and who stress that religion is the only bond

that unites all Jews, are the first to disclaim any responsibility other

than that of philanthropy in relation to their less fortunate "co-

religionists." They strenuously oppose making Jewish education

and the teaching of Jewish religion to the young an important item

of large-scale Jewish collective effort. This attitude is not merely

a sporadic manifestation of the failure to live up to what they

profess. It is the inevitable outcome of the paradoxical attempt to

crowd the Jews with their wide diversity of religion into the narrow

category of a religious sect or denomination. Those who act on a

theory which defies objective reality must necessarily do many
things that contradict that theory. In the matter of religion, there

is more in common between the liberal Jew and the liberal Christian,

or between the orthodox Jew and the orthodox Christian, than there

is between the liberal and the orthodox either in the Jewish or in

the Christian group. Furthermore, to what category do the large
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number of Jews belong who are agnostic or atheistic, and yet want

to remain Jews and perpetuate Jewish life? Their ideas on religion

may be all wrong, but who other than a traditionalist—and for that

matter not even he—has a right to read them out of Jewry?

The attempt on the part of the Jews to pass off as a distinct race,

that is, as a branch of mankind which has been endogamous for a

long period and has developed distinct traits, is equally anomalous.

The concept "race" may describe what set off Jews from the rest of

the world in the past, but it suggests no program for the future.

The fact that Jews have developed common traits is no guarantee

that they will retain them, or even that they want to retain them.

The colored people constitute a race in a far truer and deeper sense

than the Jews, yet some of its members would give half their lives to

be absorbed by the whites. There is nothing in the concept of physi-

cal or historical race to give the slightest hint of the institutions

Jews intend to establish, or objectives and ideals they mean to

pursue. Status gives direction to the strivings of a person or group.

So long as Jews do not know what their corporate status is, they

cannot know what direction their group life should take.

The lack of corporate status puts Jews in the category of found-

lings left, as it were, by fate upon the doorstep of the nations that

they might take pity on them, and provide them with food and

shelter. To be a Jew under these circumstances is not conducive

to peace of mind, nor compatible with human dignity and moral

stamina. It is impossible for the Jew to be true to himself, or to the

part for which life has cast him, so long as he does not know to what

kind of group he belongs as a Jew.

The present situation calls for a conception of the Jewish people

which shall reckon with the humanist outlook of the modern world

and with its political and civic arrangements. But there are two

ways of reckoning with current views and institutions. One is to

accept these views as final and authoritative and submit to them

without further question; the other is to reaHze that, while they may
contain much that is good, they still fall short of the highest good

to which they should be raised. The necessity for Jewish life to

reckon with the present environment need not be made synonymous

with the uncritical acceptance of the political dogmas of the day.
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No one would venture to maintain that the poHtical development of

mankind has reached its final stage. In reckoning with the environ-

ment, we must include those incipient social forces and ideals which

not even reactionism can entirely suppress. Jewish life will survive

not as a result of passive self-adaptation to the status quo, but of

identification with those movements which are intended to increase

the measure of freedom, justice and peace in the world. No such

movement can possibly oppose the aspirations of the Jews to de-

velop the forms and institutions of national life. On the contrary,

any movement which aims at a higher level of associated life should

welcome the effort of the Jews to retain their national status, because

it is only through such retention that Jews can energize the good

latent in their consciousness of a common past, and work for col-

lective purposes which are bound to coincide with the common good

of the human race as a whole.

Any conception of the Jewish people which will help the Jew

adjust himself to the modern world must be inherently in accord

with the highest ethical standards of human individuality and co-

operation. Such a conception may come into conflict with some

of the current political assumptions. But so long as its validity can

be demonstrated on rational and ethical grounds, it is entitled to a

hearing that it may prove its compatibility with democratic national-

ism at its best. If democratic nationalism is to heed fully the claims

of justice and reason, it must concede the right of the Jews through-

out the world to retain their status as a nation, though the retention

of such status involves their becoming a new type of nation—an

international nation with a national home to give them cultural and

spiritual unity. In the very process of conceding this right to the

Jews, democratic nationalism will be living up to its own more ethical

conception which has recently emerged, the conception which sees

in internationalism the only hope of civilization.

As long as current political concepts will be taken for granted,

Jewish nationhood will no doubt continue to be challenged. Gentiles

will challenge it as inconsistent with citizenship of the countries in

which Jews live on a plane of equality with the rest of the popula-

tion, and some Jews will concur in this challenge. Other Jews, again,

will contest Jewish nationhood on the ground that all nationhood

is undesirable and inconsistent with world-citizenship. If Jews would
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realize that nationhood in general, and Jewish nationhood in par-

ticular, is not only consistent with the highest moral aspirations but

essential to them, there would be no need for frantic appeals to

Jewish loyalty. A unique history and an unusual combination of

difficulties have conspired to place upon the Jewish people the task

of demonstrating the spiritual potentialities of nationhood. The

problems which have arisen in the wake of nationalism are among

the most perplexing of the time. If the Jewish people, in working

out its own adjustment, will succeed in formulating an ethical phi-

losophy of nationalism, it will render a much needed service to the

cause of world amity.

The Jew may readily accept this necessity of redefining the

meaning and function of nationhood because the tendency to specu-

late about it is almost as old as Jewish tradition. The division of

mankind into nations, which did not seem to arouse the curiosity of

the other peoples of the ancient world, struck the Jews very early in

their career as a phenomenon that called for explanation. The story

of the tower of Babel and of the differentiation of peoples and lan-

guages may be said to be an attempt at this explanation. It ac-

counted for the emergence of nations as a preventive measure to

which God resorted in order to check the rising tide of human

arrogance and self-sufficiency. An undivided humanity would have

believed itself potent enough to violate God's laws with impunity.

This assumption was developed by the Prophets into the inference

that nationhood was a positive instrument for the realization of

God's kingdom.' Though this ancient speculation may seem fanci-

ful, it reveals how aware the Jews were of the significance of

nationhood for the spiritual life of mankind. That awareness should

qualify the Jews to achieve a conception of nationalism which would

entitle it to be numbered among the spiritual values destined to

emerge from the present welter of purposes and ideals.

To justify their status as a national entity, Jews must rethink

the meaning of the national idea, both from the psychological and

the sociological point of view. The current conception of national-

ism, based upon the misleading assumption that nationhood is

synonymous with statehood, makes it impossible for a people to be

considered a nation unless it is represented by a state. Further-

more, it is assumed that since no one can be a citizen of more than
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one state, no one can belong to more than one nation. Such assump-

tions will have to yield to the more ethical conception of nationhood

fundamentally as a cultural rather than as a political relation-

ship. The rights of the Jew to citizenship are based upon his readi-

ness to bear the burdens equally with all other citizens, perform

the duties, and make the sacrifices that are the concomitants of

national life. In claiming the right to foster his Jewish nationhood,

he does not seek exemption from the responsibilities of citizenship.

There is no disguising the fact that insofar as the Jew has to be

integrated into the life of the Gentile nation to which he belongs,

his life is largely pre-empted by Gentilism. All that he asks is that

Gentilism shall not so monopolize his life as to leave no room in it

for the Jewish civilization. He should be free to cultivate that

group consciousness which is for him both historic background and

the promise of a better world. Such a consciousness is a conscience,

and the right to live by its dictates is no more and no less than the

right to religious freedom. Religious freedom is not merely freedom

to entertain any or no conception of God. It is essentially the free-

dom to remain loyal to one's historic culture. The notion that

allegiance to a state precludes identification with more than one

nation will therefore have to be scrapped.

Nationhood as a dynamic factor in the life of mankind may be

traced to the very beginnings of history. It is true that the political

condition implied by the word nation did not exist in the ancient

world, but the ideal implied by that word did exist. In a sense,

every large group, be it tribe, clan or federation of clans, which

was aware of common interests, possessed something of that cluster

of sentiments and ideas out of which nationhood ultimately devel-

oped. In ancient times, this group self-awareness always took on a

religious form. Loyalty to the nation and its purposes expressed

itself as loyalty to the nation's gods. It is only in modern times

that the nation as such has come to be regarded as possessing an

inherent claim on the loyalty of its members. This is the significance

of the common observation that patriotism plays a part in the mod-

ern world analogous to that of religion in the ancient world. It is,

undoubtedly, today a far more vital factor in the affairs of men
than any of the historical religions.^ If any interest that is deemed

sufficiently worthy for a man to give his life for it is, in a sense, his
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religion, patriotism may surely be said to be the religion of the

greater part of mankind.

This does not mean that in practice the cause of nationalism

actually serves the highest interests of human life as a whole.

Though it possesses tremendous potencies, no way has as yet been

found to prevent these powers from being used for evil purposes.

It is hardly necessary to labor the point that nationalism can be,

and has been, put to the most vicious uses. The fear and distrust with

which it is regarded are warranted when we consider the crimes

which have been perpetrated in its name. The Jews themselves have

been its most unfortunate victims ever since the rise of "national"

monarchies,' and have continued so to be to the rise of Nazism in

our own day. It has been and is still exploited by those who com-

mand large capital resources for the purpose of raising artificial

tariff walls, keeping out foreign competitors, protecting investments

in foreign lands, and coercing backward peoples to accept surplus

goods and surplus population. Nationalism run riot embroiled the

European peoples in the late war. These abuses have led many to

conclude that nationalism is a survival of barbarism rather than a

promise of civilization, that it harbors volcanic energies which may
erupt at any time and devastate the earth. Its idealistic allure

renders it all the more dangerous.

Moreover, in recent times there have sprung up philosophies

which frankly preach a belligerent nationalism. The gospel which

for a long time has been preached in Germany, and which has been

taken up by the patrioteers of other countries, is that a nation is

first and foremost a fighting unit. According to this teaching, the

main purpose of a national culture is to foster war-mindedness.

"A people is only really such in relation to other peoples" says

Oswald Spengler. "and the substance of this actuality comes out in

natural and ineradicable oppositions, in attack and defence,

hostility and war. War is the creator of all great things. All that

is meaningful in the stream of life has emerged through victory

and defeat."

These misapplications and false interpretations of nationhood

should not blind us to its creative potentialities. The arguments

which may be used to prove the dangers of nationhood may also be

used with equal cogency to prove the danger of selfhood or indi-
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viduality. By admitting the right of the individual human being

to bring his powers to fruition, we waken dormant energies that

create infinite occasions for conflict where originally there was the

undisturbed peace of herd unity. Likewise, when we turn to that

other manifestation of collective will—religion. There is not a

nefarious deed which has not used religion as a cloak or banner.

Yet even the most militant opponent of religion must admit that, if

religion has been thus used, it is not due to anything inherently evil

in religion, but rather to human perversity which is capable of cor-

rupting the finest products of the human soul. We must not forget

that in nationalism, as well as in religion, we are dealing with

tendencies which are rooted in human nature and in the circum-

stances out of which it has been shaped. Nothing will be gained by

advocating their suppression. // is just as possible to eliminate

chauvinism from nationalism as it was possible to eliminate human

sacrifice and phallic worship from religion. Since Jews are placed

in a position where their own highest interests can be served only

by nationhood freed of all taint of barbarism, they should welcome

the opportunity to direct this form of associated life into channels

where it can yield the maximum of individual self-realization and

social cooperation.

Any doubt as to the potentialities for good inherent in the

national idea should be dissipated by the realization of the part it

has played in the overthrow of tyranny. Whatever form group

oppression took in the past, whether it was usurpation of power by

some foreign invader or a domineering aristocracy which monop-

olized the economic resources of the country, or ecclesiastical domi-

nation which invoked supernatural sanctions, freedom from that op-

pression always intensified national consciousness. The emergence of

European nationalism coincides both with the revolt against the do-

minion of the feudal aristocracies and with the breaking away from

the imperialistic sway of the Roman Catholic church. The commer-

cial revolution of the fifteenth and sixteenth centuries due to the dis-

covery of new continents, the revival of trade and the contact of

cultures, as well as the intellectual curiosity stimulated by the dis-

coveries, brought to the front the middle class, the burghers and the

merchants with whose aid the kings deprived the feudatories of
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power and established the dynastic national states. Political central-

ization, mercantilism, vernacular language and literature, led to the

development of national cultures.

The French became nationally conscious when they freed them-

selves from English dominion in the beginning of the fifteenth cen-

tury. The epoch-making events in the growth of English nation-

hood are the granting of the Magna Carta, the break with Rome, the

beheading of Charles I. The French Revolution was followed by

the nationalistic reconstruction of Europe. The war against dynastic

tyrannies led to the emergence of the German nation, and eventually

of the Italian. In addition to the establishment of larger national

states, historical groups like the Poles, the Irish and the Czechs,

claimed the status of nationhood. Although in each case the old form

of oppression was succeeded by some new form, yet with each advance

of national solidarity the accountability of the ruling class to those

whom they ruled increased. If the mercantile class which led in

the overthrow of the feudal aristocracies merely replaced the latter

in the process of exploitation, they have at least had to be more

subtle about it. In building up a national economy of which they

were to be the chief beneficiaries, the leaders of commerce and

industry have had to appeal to national sentiment. Ultimately that

must lead to a sense of power on the part of the masses which will

put an end to their exploitation. The proletarian revolution in

Russia would not have succeeded had it not appealed to the national

spirit of the Russian people as a whole and of the subject peoples

whose nationhood it has since restored and fostered. Nationalism

perhaps even more than the doctrine of class struggle has been

instrumental in releasing the Russian peoples from a corrupt

domination which was a survival from the days when statehood

meant the subjugation of the weaker by the stronger. All these

manifestations of nationalism point to it as a force which makes

for the substitution of commonwealth for the domination of some

ruling class, and confirm the statement that "the basis of national-

ism in all cases, in spite of additional elements, is revolt against

political and cultural imperialism." " Present-day national reaction-

ism notwithstanding, Herbert Croly was not wrong when he said:

"A people which becomes more of a nation has a tendency to become

for that very reason more of a democracy."
'
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Nationalism is very much complicated by the legacy from the

past, a legacy of wrongs committed by the nations against one another,

of usurpation and oppression of the weak by the strong. That entail

will continue to plague mankind unless some of the prevailing

assumptions concerning national prerogatives be abandoned, and

unless each nation be compelled to submit to an international code

of law. All nations nowadays in their relations to one another are

selfish, imperialistic and predatory. They act as though they were

complete and self-sufficient entities and reject all supernational

standards except those which interest or expediency prompt them

to respect. Statesmen and writers of note still promulgate the doc-

trine that a state has an inalienable right to independence of any

higher authority. It is generally assumed that a nation loses some-

thing of its essential character by submitting to a higher authority.

Such an assumption is not only unwarranted but also destructive

and immoral. It is because nations refuse to subordinate themselves

to a supernational code and organization that nationhood is pre-

vented from being a means to the highest self-fulfillment of the

individual and the common good of mankind.

If the individual nation is to express fully its capacity for good,

it is just as much in need of a society of nations as the individual

human being is in need of associated life as a means of the fullest

self-expression. When, therefore, we expect nationhood to exert a

spiritual influence, it is only because we envisage a United States

of the World which shall exercise the same authority over each of

its constituent states as each nation now exercises over the indi-

viduals and internal groups within its borders. It is taken for

granted that so long as anarchy prevails within any nation, the

individual cannot be expected to lead a normal life. It will likewise

be understood that so long as anarchy prevails among nations in

their relation to one another, the good that lies dormant in nation-

hood cannot come to fruition. A civitas maxima may seem Utopian

but, unless it be brought within the sphere of reality, it will not be

long before the human race will destroy itself. With nations becom-

ing more and more economically-minded, and seeing in one another

competitors in an ever-shrinking field of economic opportunity, the

tension of human life is bound to grow so intolerable as to drive

men into suicidal war. It is the very menace of such war that has
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led to the establishment of the League of Nations. Unless the League

become coextensive with mankind and develops into a world-govern-

ment which will compel the nations to submit to an economic code

of world-wide scope, nationalism will prove to be the death-knell

of civilization.

The continued existence of the Jewish people as a national entity

consisting of scattered groups throughout the world must, there-

fore, be predicated upon the hope that mankind will ultimately

abandon the political and economic nationalism which is threaten-

ing to embroil the nations in internecine war. Faint as are the rays

of the new nationalism, controlled and disciplined in the interests

of international unity, which are dawning upon the world, Jews

should be the first to descry them and help to usher in the new day

which they herald. There can be no doubt that a new and more

ethical type of nationalism has already begun to find embodiment

in the law of nations. The League of Nations, despite its present

inadequacy and ineffectiveness in preventing war, is significant as

an attempt to implement two principles concerning nationhood which

are calculated to minimize its dangers and promote its wholesome

functioning. One principle is that nationhood does not confer the

right to absolute self-determination. The other is that nationhood

does not entitle any majority people to deprive minority groups,

racial, religious or cultural, of the right to some measure of self-

determination.^ Both principles follow naturally from the surrender

of the conception of nations as monads or complete entities which

are subject to no higher law than that of their own will. In the

very effort to bring offending nations to court, in granting political

status to minority groups and in the system of mandates, the League

has broken with the narrow interpretation of democratic national-

ism, which has been responsible for all the ills which modern nation-

alism has inflicted upon mankind.

The likelihood that, as an outcome of a more humane and liberal

interpretation of nationalism, the Jews will be accorded national

status is not so remote as it may seem. This is borne out by a

transaction which implies nothing less than that the Jews have had

their national status restored to them in international law. It has

been correctly pointed out ' that the British government, in offering
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the territory of Uganda to the Jewish people in 1903, performed an

act which impHed the national status of the Jews as a body. Of

course, a more explicit recognition of the national status of the Jew

is contained in the Balfour Declaration. In stating that the British

government favors the establishment of a national home for the

Jewish people, the Declaration takes it for granted that the Jewish

people is entitled to the status of nationhood. No public act in

modern times can equal the Declaration in its importance for the

future of the Jewish people. A further step was taken when the

principal nations of the world gave their formal assent to the estab-

lishment of a national home for the Jewish people and incorporated

the Declaration in the statutes of the League of Nations. With that

the status of the Jews as a nation was written into international

law.' So dominant, however, are the current political concepts in

the minds of most people that these significant moves to reckon with

the Jews as a collective entity have made little impression. If the

Jews as a body are to play any part in releasing the tremendous

energies for good latent in the national idea, they must be permitted

to foster their own nationhood.'" That means that they should be

permitted to regard Palestine as the source and inspiration of that

cluster of institutions, language, literature, art, law and religion

which constitutes the Jewish civilization. They must further be per-

mitted to foster that civilization wherever they happen to live and

retain the sense of Jewish nationhood that derives from it.

Nevertheless, we cannot overlook the radical difference between

what the status of nationhood meant for the Jews in the past and

what it must mean henceforth, and accustom the Jewish conscious-

ness to effect the transition without too great a shock. In the past

the Jews expected to recover Palestine through some supernatural

event concurrent with the advent of the Messiah who would be

recognized by his power to work miracles. Repentance, prayer and

fasting were regarded as the means of bringing about that miracle.

They now view the recovery of Palestine as a project in colonization,

industrialization and education, and as such contingent upon the

consent of the non-Jewish peoples whose interests will be affected

by the execution of the project. The other difference is in the

attitude toward the diaspora. Whereas in the past the Jews regarded

their dispersion among the nations as a form of divine punishment
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and as a state of exile from which they were to be redeemed as

soon as God saw fit, such a view is now altogether precluded by the

eagerness with which the Jews have availed themselves of the process

of enfranchisement. They look upon their dispersion as permanent.

It is not divine punishment but an outcome of historical circum-

stances, an outcome which must be accepted as unalterable.

The restoration of the Jews to national status will contribute to,

rather than detract from, international-mindedness . For, as an

international nation they are bound to demonstrate the possibility

of grasping with equal integrity the two poles of the contradiction

which inheres in present-day life, the contradiction between loyalty

to nation and loyalty to mankind. Simultaneously with striving to

retrieve and reorganize their own nationhood and foster the nation-

hood of the peoples with which they are united in citizenship, Jews

should promulgate all forms of international-mindedness. Such

promulgation must henceforth constitute an integral phase of their

religious and social idealism.



CHAPTER XVIII

NATIONALISM AS A CULTURAL CONCEPT

The Jews compelled to contribute to the revaluation of nationalism—Nationalism as

a cultural concept based on the will-to-civilize—Cultural groupings ineradicable and
inviolable—The separation of church from state essentially a concession to cultural

hyphenism—The implications of cultural nationalism for the status of the Jews.

We have seen how the present enigmatic status of the Jews as

a group would naturally impel them to explore the creative poten-

tialities of nationhood which is the only status they can henceforth

occupy as a collective entity. Being more exposed than any other

group to the effects of the widespread intensification of national

consciousness in the world, they have a ready criterion for judging

when it is a blessing and when a curse. // the national sentiment is

such as to furnish the majority population with reasons for dis-

criminating against any minority element, whether racial, religious

or cultural, then it is undoubtedly a menace not only to the particu-

lar groups that arc victimized but to civilization in general. Injus-

tice and violence cannot flourish anywhere in the world today with-

out poisoning the springs of human life everywhere. Any concep-

tion of nationalism which demands that Jews break with their past,

and commit spiritual suicide by repudiating a three-thousand-year-

old tradition and ancestry, undoubtedly harbors dangers for people

other than Jews. On the other hand, if the national idea is trans-

lated into institutions which permit the Jews to maintain at least the

most valuable elements of their group life, it is evidently of the type

that makes for group cooperation and for the peaceful solution of

the problems that arise from the conflict of group interests.

Nationhood will never be purged of its glorified selfishness and

its cruel propensities, unless the hitherto accepted doctrine expressed

in the Spenglerian maxim "A people is only really such in relation

to other peoples," be extirpated from the consciousness of mankind.

Nationhood must henceforth be based on the principle that a people

242
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is mainly such in relation to its individual members. Its field of

operation must be regarded as fundamentally the relationships

among the individual members to one another and to the people as

a whole. Only secondarily and under stress of attack should nation-

hood operate vis-d-vis other peoples. The inwardness and substance

of national life should least of all be sought in the extrovert political

forms and measures. Nationhood at its best is to be found in the

cultural content which arises from the round of normal activities.

Such social framework as is integral to Judaism as a civilization

should be entirely introvert in its operation. The distribution of

the Jews in various countries, and their integration into the political

framework of the other nations, precludes their developing political

machinery vis-a-vis the other nations. Jews in the diaspora most

emphatically renounce any kind of fighting allegiance to a central

authority, whether it be in Palestine or elsewhere. The only bond

of unity is to be that derived from the exercise of their civilization.

International conferences called together ad hoc to solve specific

problems or to meet specific emergencies will represent the maxi-

mum of political framework that Jews will call into being to meet

their problems vis-d-vis the rest of the world. Even Palestine, where

a political framework similar to that developed by other nations

would have to be instituted, must be counted on as ultimately to be

included in and subordinated to a World State.

The main idea which Jews should stress with regard to nation-

hood is that it is a form of associated life in which the principal

element of cohesion is culture or civilization. That is the element

through which what would otherwise be a mere aggregate is molded

into an organism. The successive generations are united to each

other through the social heritage which the earlier generations

accumulate and the later take over. Understood thus, nationhood

begins to function in the life of the child from the moment of birth

as the process whereby he is supplied with the basic layer of per-

sonality. Personality in the individual human being—the whole of

that differentia by which the human is distinguished from the non-

human being—can be mediated only through a social heritage. As

an infant, the human being is only potentially human; the human
differentia begins to emerge as he learns to speak. The first words

that he uses are not part of a universal language but of the specific
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cultural group to which he belongs. As such they forthwith mirror

the particular interests and values of that group. In acquiring the

vernacular of his people, the child acquires not only the means of

identifying objects and events and the capacity for generalization,

but also the evaluation of those same objects and events, evalua-

tions that are on the whole as distinctive of the group as is the

vernacular in which they are conveyed. In the very act of selecting

particular objects, persons and situations as subject matter for words,

the aspect of value is implied. These evaluations constitute the

substance of the cultural heritage which is to a nation what the soul

is to the body.

If we will learn to recognize in the personality of the human
being the extent to which it is the product of nationhood, we shall

appreciate the cogency of Renan's definition of a nation. "A nation,"

said Renan, "is a spiritual principle made by two things—the one

in the present, the other in the past: the one the possession in com-

mon of a rich bequest of memories; the other a present sense of

agreement, a desire to live together, a will to continue to make
effective the heritage received as an undivided unity." ' It is in that

sense that the Jews must insist they are a nation, and it is in that

sense also that they should regard the nationhood of the people to

whom they are united by the bond of citizenship.

The fact that every basic culture must bear a specific character

does not imply that the primary purpose of the basic culture is to

inculcate in the child particularistic tendencies and loyalties. The

primary purpose of that basic layer of culture is to elicit the human

potentiaHties of the child, to render him as completely human as

possible. When the Eskimo mother trains her child, she is not con-

scious of bringing him up as an Eskimo first and foremost, but as

a human being according to her lights. The particularistic aspect

of national cultures is an incidental phase, a reaction to the hostility

displayed by other groups. The natural tendency of every national

culture, and therefore of the basic layer in a person's development,

is extrovert and refers to humanity as such. Nationhood qualifies

the human being not only for the group but for human life, and,

though the means are necessarily particularistic, the aim is universal.

There is another vital factor in nationhood which calls for em-

phasis. The process of communicating to the child the basic values
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that enter into the shaping of personaHty does not take place in a

void. The medium which has thus far proved the most effective in

the transmission of national culture has been the family. Although

latterly the state has taken upon itself the major part of the task,

the initial and determinative part of the process has to be left to the

family. Only in exceptional cases have child-rearing institutions

taken the place of the family. It remains true, nevertheless, that

the human family is not a self-contained unit, but always requires

some larger group to validate it, to give it recognition and status.

That group in turn usually forms part of a larger group, and so on,

until we reach what may be termed *Hhe limits of validation." All

who are included within those limits know themselves as members

of one nation. The family or unit which transmits the basic layer of

culture to the child may be said to derive its sanction from, and in

turn give life to, the nation.

The relation between the family and the nation is, thus, one of

reciprocity, like that between the living cell and the tissue of which

it is a part. The family owes its stability to the civilization of the

nation of which it is a part. The marriage laws by which it is given

status and permanence are not of its own making, but are the

product of the national life. On the other hand, the nation depends

upon the family as the initial medium for transmitting its accumu-

lated cultural heritage." It is not only the biological phase of the

family which renders it of such vital import to the life of the nation

but also its educational function.

Since a nation derives its life essentially Jrom the family unit,

which it uses as a means of transmitting the cultural product of

its life process, nationalism is not a political but a cultural concept.

Its fundamental purpose is to humanize and civilize. Many a mis-

understanding and misapplication of so potent an instrument for

human development as nationhood could be avoided if this, its

fundamental purpose, were more widely recognized.

The division of mankind into nations has produced lasting

accumulations of culture, and the individual who is a member of a

nation inherits its culture as surely as he gets the color of his eyes

from his parents. No generation can begin the process of human

development de novo. It must take over the social heritage which
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is transmitted to it by its forebears. Consequently, as far as we can

reasonably prognosticate, civilization in the concrete will consist of

many civilizations. It is inconceivable that as long as there will be

Frenchmen, Germans or Englishmen, the civilization of any of

these national groups will be permitted to die out. As long as these

civilizations remain alive, there will be national groups to cultivate

them. The Great Society will always have to reckon with the mani-

fold civilizations which it has inherited from the past. Though that

manifoldness complicate matters, it is inevitable. As a rule, men

are not daunted by the increased complexity of living, when such

complexity opens up new horizons. The trend has thus far been not

to lessen the number of civilizations, but to revive those that were

moribund, and to foster those which are in an embryonic state.

Once a group has reached the degree of collective consciousness

when it possesses the will-to-civilizc, it has established a right to

existence which no one can question any more than one can ques-

tion the right of a human being to live, once he has come into the

world. There is something ultimate about the will-to-civilize which

carries its own justification. If we deny to any group the right to

transmit its language, its experiences, its sancta, its beliefs and its

desiderata, we rob all its members of the elementary right to exer-

cise their most human, as distinct from subhuman, function—that

of eliciting the humanity inherent in the child.

"But," it will be said, "why must the medium of the process of

humanization necessarily be the culture of one's own people? If by

reason of political dominance the parent is prevented from trans-

mitting his own language, literature, religion and ethical standards

to his child, he can have his child brought up in the culture of the

dominant group. Why insist upon one's own inherited culture as a

means of civilizing one's child?" They who argue thus would, in

effect, counsel submission to the civilization of the majority. Such
advice is based on expediency, not on justice. Jews now gladly sub-

mit to the necessity of imparting to their children the civilization of

the country in which they live. The cultural substance which forms
the texture of their children's personality is derived in the main from
the civilization of the majority. The question is: shall it be derived

exclusively from that civilization? Shall the majority population

have the right to prevent the Jews or any other minority group from
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imparting in addition to the majority civilization its own historic

civilization? Shall democratic nationalism spell, in a sense, greater

intolerance than medieval ecclesiasticism?

A submission which involves the surrender of the most elemen-

tary and instinctive right of a human being to express his selfhood

runs counter to the most deeply rooted biological instinct. To yield

without protest to the arbitrary will of anyone who happens to

possess greater power is as subversive of moral law as the act of

violence, for the basic assumption of all moral law is the inviolabil-

ity of the person, and complacent submission to greater force negates

that assumption. It is the very purpose of Jewish nationhood to

evolve those cultural values which help to humanize the child by

developing his sense of self-respect through resistance to domination

by superior force.

Another challenge to Jewish nationhood comes from those who
envisage the Great Society of the future as organized chiefly on

vocational or functional lines. Functionalism claims that the group

with whom the individual is in close contact or relationship through

the pursuit of a common calling contributes most to his develop-

ment and self-fulfillment. The nation is too complex an organism

to influence the individual profoundly. Its very size precludes the

exercise of sufficient mutual influence to make nationhood of much
consequence morally and spiritually. Can the stranger who lives in

the same city, or even in the same house, matter as much to me as

the person in China who has business dealings with me, or is engaged

in the same kind of scientific or cultural endeavors as I am? Labor

organizations, professional guilds, the numerous fraternal and sport

associations, societies organized for the purpose of some intellectual,

artistic or social aim, associations which are transnational or inter-

national in their scope, seem to play an infinitely more significant

part in the lives of their constituents than the nation to which those

constituents belong.

This assumption, however, is not borne out by experience. It

arises from the tendency to consider the facts and factors of our

self-conscious life as the chief determinants of our existence. We
often forget that the forces which determine a person's life are

usually those which lie beneath the threshold of consciousness and
are recognized only after long analysis. The basic layer of culture
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which the human being receives in his home leaves so deep an

impress upon his life that its power is second only to the biological

force of heredity. It is during the childhood years spent in the home

that a person's mentality is formed; it is then that the basis of the

prejudices and the sentiments which constitute the disposition is

laid. The habits acquired during the first few years of a person's

life are those which give final bent to his character and to his

capacity for happiness.

If these facts are true, then it is the national group to which a

man's family belongs that places its stamp upon his personality.

The vernacular which a man employs, and which binds him to his

nation, inculcates in him habits of mind that have a profounder

influence than the conscious ideas expressed. Even if later in life

he tries to suppress the memory of the particular nationality, or the

home he came from, he continues to experience the effect of his

upbringing in the very endeavor to forget it.

The chief corollary that stems from the cultural conception of

nationhood is that the adherents of a civilization have an inalienable

right to transmit that civilization to their children. No state is justi-

fied in monopolizing the prerogative of laying the foundation of

personality in the young.

The Catholic church maintains that it is no part of the state's

duty to teach ; that authority over the child belongs not to the state

but to the parent. But this is only half the story. The other half

is that the Catholic church, in emancipating the parent from the

state, wishes to assert undisputed authority over the parent. The
church, in absolving the state of the duty to teach, claims the educa-

tion of the child as solely its prerogative. The church thus comes

out boldly as the rival of the state.

Jews, however, would never venture to question the right of the

state to educate the child. On the contrary, in consistency with

their own conception of nationhood, they must take the position that

the state's chief duty is to teach. But if the state is to permit free-

dom of conscience and the right of association, it must share that

duty or right with the ethnic group, minority, nationality or church

that wishes to take part in the education of the child. This principle
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was, indeed, tacitly accepted by all the enlightened nations when they

granted religious freedom to all their citizens. The full significance

of that grant has escaped political thinkers and statesmen because

they have labored under the illusion that religion is a matter of the

individual conscience.*

Were the actual facts concerning religion considered, it would

be realized that religious freedom means essentially the right of any

group within the nation to maintain its social solidarity and the

cultural institutions with which its life is intertwined. The time has

now come when the implication of the principle of religious freedom

must be made explicit, and extended beyond the province of formal

religion. It should be made to include the right of any minority

group to foster its language, its folkways and its arts.

The true significance of the separation of state from church is

to be found in the changed status of the citizen. As far as his cul-

tural life is concerned, he may be a hyphenate. Before that separa-

tion took place, he could live only by the civilization which was

represented in the state; he may now live, in addition, by the civiliza-

tion of whatever other group he chooses. As a matter of fact, that

is how the average citizen does live. He derives his political values,

his language, literature and the arts, from the civilization embodied

in the state; his ethical and spiritual values from that embodied in

the church.

The same confusion which prevails in the mind of the average

person with regard to the status of the Jewish people and the nature

of Judaism prevails also with regard to the status of the church and

the nature of Christianity. The same clarification is needed in Chris-

tianity as in Judaism. The fact that Christendom is divided into

many nations, and that the collective term by which it is usually

designated is "the church" has prevented most people from realizing

that Christendom was to have constituted the one nation which was

to embrace all mankind. As a world-nation, or Catholic nation,

Christendom wanted to impose one language, one history and one

social structure upon all its adherents. During the Middle Ages,

Christianity was a full-fledged civilization. The fact that religion

permeated all its constituent elements and that other-worldliness

was the characteristic of that religion in no way disproves the cul-
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tural character of Christianity. For the Catholic church, Christianity

is still more than a special department or phase of human life; it is

synonymous with the whole of human life. The Catholic church

has never retreated from that position. It has consistently demanded

of its adherents that in the education of their children they give

priority to its doctrines, sanctions, laws and authority over those of

the civilization embodied in the state. It insists upon being regarded

not as a voluntary organization but as "a structure of law and gov-

ernment." The Catholics take full advantage of the principle of

religious freedom to live as cultural hyphenates.

The Protestants are all in a tangle. Their conception of Chris-

tianity as a "purely spiritual" institution is just as illogical and

inconsistent as the Reformist conception of Judaism. Once in a

while even a liberal Protestant, realizing that the Protestant churches

are losing ground, and that Protestant Christianity is fast disin-

tegrating, raises a warning voice to urge his fellow-believers not to

yield all prerogatives to the state. "Let the Churches reassert that

the state is not a final moral authority for the citizen," writes

George A. Coe. "This is an ancient doctrine, but it has fallen into

disuse among Protestants. It is high time to recover the old posi-

tion. ... A super-political conscience must be developed in and

through the church schools."
*

All this indicates that for a long time to come citizenship in the

western world will take the form of hyphenism. Living in two

civilizations which yield different types of values is not merely a

necessity into which modern nations are driven by historical forces

beyond their control; it is a means of warding off the danger of

raising the state to a religion. Far from viewing the hyphenated

cultural allegiance of the citizen of a modern state with alarm, we

should rejoice that there is present in the body politic an influence

counteracting the danger of chauvinism. Christianity, in whatever

form, is so far the only cultural agency the occidental man has devel-

oped to broaden and spiritualize his outlook upon life. The English,

the German, the French and the Americans who are loyal to Chris-

tianity live in two civilizations. Simple justice requires that the

same right be extended to the Jew. The only difference is that, since

Christians are in the majority, they require no justification for their

right to hyphenate. But since Jews are in the minority, they must
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define their status clearly. Since they can no longer claim the right

to cultivate a corporate Jewish life on the traditional basis of being

the sole possessors of supernatural revelation, they must be able to

base that right on their interpretation of nationhood. To do that

they must learn to interpret nationhood in conformity with the

deepest intuitions of their own forebears, intuitions which harmonize

with the tendencies to see in nationhood an expression, not of politi-

cal separatism, but of cultural individuality and spiritual creativity.

The conception of Judaism as a civilization yields two corollaries

by which Jews will have to be guided in their efforts to reconstruct

Judaism in accordance with the spiritual needs and social conditions

of the present time. They are as follows:

1

.

Only in a Jewish national home is it possible for Judaism to

achieve those environmental conditions which are essential to its

becoming a modern, creative and spiritual civilization,

2. As long as the modern nations depend upon historic civiliza-

tions like Christianity or Mohammedanism for the moral and spiri-

tual values which they cannot find in their own native civilization,

the Jews must insist upon the right to cultivate their own historic

civilization as a means to their spiritual life. Such cultivation neces-

sarily takes on the twofold form of rebuilding Eres Yisrael, and

endeavoring to maintain in the diaspora as much social cohesion and

organization, and as much of each of the constituent elements of their

historic civilization, as are compatible with unqualified loyalty to the

countries of which they are citizens.

The status of the Jews which emerges from this program is that

of an international nation with its home in Palestine. The fact

that at present there exists no social organism like the one which

is here proposed for the Jewish people of the future, does not rule

it out of the realm of the feasible or the valid. The church, dur-

ing the first three centuries of its existence, had no precedent for

its form of social organization. Yet it managed to grow into a

spiritual power that had to be reckoned with.

Now that the social framework which united the Jews in the past

is shattered, they must set about at once to reconstruct it. They

must not allow themselves to be diverted from that effort by the

fear of being charged with divided allegiance. No allegiance, divided
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or undivided, dare stand in the way of the right to have one's life

motivated by satisfying moral sanctions. If these sanctions pre-

suppose being rooted in a historic culture which needs a social frame-

work to support it, any political system which interferes with the

establishment of such a social framework violates the fundamental

law of human freedom. Let us hope that America, at least, will not

rob any of her citizens of that freedom.



CHAPTER XIX

CULTURAL NATIONALISM AS THE CALL OF THE SPIRIT

The need of reinterpreting the doctrine concerning Israel as the elect of God—The
mission idea advocated by Reformism a wrong reinterpretation—Why the Jews
regarded themselves the only true nation—The Jews' way of validating nationhood

—

The level of self-consciousness attained by Jewish nationhood.

Of the conscious factors which formerly contributed to the

survival of the Jews in the face of systematic persecution and oppres-

sion, first place is undoubtedly to be assigned to the belief that they

were the special object of divine providence, a belief held alike by

the sophisticated and the naive. The Jews could never have dis-

played such power of endurance had they not been fortified by the

doctrine of election. To assume that it is possible for the Jews to

maintain their nationhood at the present time without believing that

there is something in it of universal significance is to reckon with-

out human nature. Jewish nationalists, who contend that the sense

of nationhood requires no justification in any universal purpose, are

correct only as far as the challenging outsider is concerned. To be

sure, one cannot change one's grandfather, but one's belief does

affect one's grandchildren. If they are to be born into a Jewish

nation, that nationhood must constitute a high moral asset. Jews

must therefore find a meaning in their status as a nation, or, fail-

ing this, must construct one that will justify the effort and struggle

involved in upholding that status. Such a meaning would be the

equivalent of the traditional belief in Israel's divine election, and,

therefore, the functional revaluation of that belief."^ It is the purpose

of what follows to establish this point.

The Reformists have proposed an equivalent for the traditional

doctrine of election. By maintaining that the Jews, as a race, have

a genius for religion and are therefore entrusted with the mission

of upholding the cause of true religion, the Reformists believe they

253
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have saved the doctrine of election from obsolescence. But the

trouble with the mission idea is that it has not gone far enough in

the process of revaluation. It has stopped midway between the

theurgic or semi-anthropomorphic conception of God's choice of

Israel as his people and the humanistic conception of groups and

individuals living with a sense of purpose. Morris Joseph, for exam-

ple, believes that he has entirely rationalized the traditional belief

in divine election when he says: "It is in no arrogant temper that

we claim to be the chosen people. We thereby affirm, not that we

are better than others, but that we ought to be better." ^ He is

apparently unconscious of the presumption implied in assuming that

"we ought to be better" than others. We ought to be better than

we are. But to say that we ought to be better than others implies

that we regard ourselves as being inherently superior to them. Such

notions may have been tenable in the pre-enlightenment outlook,

but today seem obsolete or arrogant.

Likewise, the doctrine that the Jews had the task of making

God known to the nations was relevant only at a time when the Jews

could claim that they alone had received supernatural revelation,

and that they alone had been granted an infallible code of laws. As

long as they were so minded they had good reason to set up their

claims against the claims of other nations. "To make God known"

has the ring of an authentic mission that seeks to proclaim a super-

natural revelation as an historic event. To an historic event, all

can serve as witness, men, women and children, regardless of their

intellectual development.

But when the task of making God known depends not upon the

affirmation of the historicity, validity and superiority of a specific

supernatural revelation, but upon a mode of spiritual life that is

calculated to reveal the reality of God in the world, or the

meaning of God in human experience, then the mission idea is in no

sense a revaluation of the doctrine of Israel's divine election. That

task can be fulfilled by anyone, Jew or Gentile, so long

as he lives up to that high standard. The career of Israel viewed

as a manifestation of the divine in the world may, no doubt,

act as an incentive to living an exemplary life. But that career as

a past event is the spiritual heritage of all men and has been

appropriated by the greater part of mankind. It is no longer neces-



NATIONALISM THE CALL OF THE SPIRIT 255

sary to be a Jew to be inspired by that career. To be the descendants

of a nation that once existed, rather than present members of a

nation, may bring a glow of self-satisfaction, but imposes no extra

burdens or responsibilities.

The "Israel" which the Jews in the past regarded as divinely

chosen was a nation in a real and consequential sense. A mission

idea which is the psychological offshoot of this doctrine of election

must be applied to an entity similar to the one about which the

doctrine was conceived. It is in Israel's career as a future reality

that the mission idea must find an application. This means that

Jews must find within the scope and functioning of their very nation-

hood something that would endow it in their own eyes with purpose

and value.

To achieve a pertinent and realistic revaluation of the traditional

doctrine of the divine election of Israel, the doctrine must disclose

some psychological implication on which to rear an effective rationale

for the continuance of Judaism. It should not be difficult to find

such an implication, for in our most egoistic self-laudation a tribute

to some ideal of excellence is always implied. It has been said that

hypocrisy is the tribute which vice pays to virtue. Even in a hypo-

critical act, some ethical implication is latent. It stands to reason,

therefore, that in any claim to superiority, founded or unfounded,

the claimant pays homage to that trait or ability by virtue of which

he regards himself superior.

When the Jews affirmed that they were God's chosen nation,

their claim was tantamount to the assertion that they alone con-

stituted a nation. They meant to emphasize their belief that all the

other peoples, including the most powerful, were not really nations.

This interpretation of the doctrine of election rests not only on the

words of an ancient singer in Israel who said: "Thou art the One

(God) and Thy Name is One: and who is there like Thy people,

the one nation in the world?"^ It rests upon the entire outlook of

ancient man to whom godhood was but a higher form of kinghood.

Godhood was a correlative concept like fatherhood. A spirit was

not necessarily a god; it became such when it acquired worshippers.

Ancient man was unable to conceive a god without a people any

more than he could conceive a king without a people. The converse
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was equally true. He could not conceive a people or nation without

a god any more than he could conceive a nation without a ruler or

king. This is analogous to what happens nowadays when a govern-

ment, which has come into power through the use of force, is

regarded as a government dc facto, but not dc jure. To be de jure,

a government must satisfy recognized norms. Therefore, when the

Jews arrived at the belief that the gods of the other nations were

nonentities, they concluded that the other nations were not nations

in the true sense of the term. The other peoples, it was assumed,

would attain true nationhood, if they would acknowledge Israel's

God who was the only true God.

Whatever other connotations there were in the doctrine of

Israel's divine election, apposite to the present discussion is

the connotation that Israel regarded itself as the only true

nation because it was ruled by the only being who was God, and

because it professed allegiance to his code of laws. Though there

may be a certain crude ''sacred egoism" in this doctrine, its implica-

tions are important. It implies not only a tribute to nationhood as

the ideal arrangement under which human beings can achieve their

highest good, but also the consciousness of a standard which nation-

hood must attain to fulfill its function.

It is often asserted that many ancient and barbarous peoples

regarded themselves as divinely chosen.* For that matter, every

ancient people had its gods. Yet no one would deny that the Jews

succeeded in giving to the idea of God connotations which have

uniquely widened the spiritual boundaries of human life. Judaism

is unique not in having evolved values which were totally unknown

to other peoples, but in having carried common values to pragmatic

conclusions never dreamt of by other peoples. Just as Judaism's

interpretation of the God-idea was so striking that it displaced the

versions given to the God-idea by other nations, so also did it suc-

ceed in contributing to the spiritual life of mankind a unique ver-

sion of the idea of a divinely chosen nation.

Most people, given to reflection, are so used to the process of

abstract reasoning inaugurated by the Greeks that they fail to

appreciate the significance of any truth or value which is not con-

veyed formally by way of general propositions, a form practically

unknown to oriental thought except in the gnomic literature. This
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is why the significance which Judaism attaches to nationhood has

escaped them. The Jewish mind which has retained its oriental cast

down to our own day, the medieval Jewish philosophers notwith-

standing, experienced the moral and spiritual importance of nation-

hood as a factor in the development of human personality to a far

more intense degree than any other people. It was not, however, a

calmly thought-out conclusion so much as a deeply felt conviction,

achieved perhaps as a result of confluent circumstances unparalleled

in any other group. Because it was a conviction held by a type of

mind not given to abstract thinking, and therefore not transferable,

it remained confined to the Jews. The ideal of nationhood became

an obsession with the Jews who intuitively sensed the power for

good inhering in the ideal. The obsession was translated into the

belief that they were the only nation, and this belief in turn derived

its sanction from the further belief that the God to whom they gave

their allegiance was the only true God.

The ancients could not possibly imagine that their allegiance to

a deity had originated entirely with them. They did as a matter of

fact choose their gods, but not being fully aware of this process,

they reasoned that the gods had chosen them. By this mode of

reasoning, the Jews ascribed to their God the act of choice which

bound them in allegiance to him. Shelled out of the mode of thought

and expression natural to the oriental mind, the kernel idea of the

doctrine of the divine election of Israel is that nationhood brings

into play forces and events in the life of a group which enable its

members to achieve self-fulfillment. The belief that God chose

Israel held in latent form the generalization that the possession of

true nationhood qualified a people to achieve its highest potentialities.

Although the idea of nationhood never attained in Jewish thought

that abstract and generalized form which might have rendered it

communicable, or perhaps because of that fact, it found expression

as a way of life, not merely as a way of speaking. That God chose

Israel to be his people did not remain an inert idea, but gave point

and unity to the entire civilization by which the Jews lived. Every

element in that civilization was regarded as contributing in some

way to that self-realization which, as the chosen of God, they were

in a position to achieve. That civilization was symbolized in and

delineated by the Torah. There could be no greater incentive to
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live in accord with that civilization—the Torah—than the knowledge

that it was the principal means through which God indicated his

special love for Israel. No wonder that, whenever the Jew was about

to read from the Torah, the scroll of the Law which represented his

national civilization, he praised God in the benediction, "Blessed

art Thou, O Lord, our God, King of the universe, who hast chosen

us from all the nations, and given us thy Law."
'

The concept of divine election as the differentia which dis-

tinguished the nationhood of Israel from the nationhood of other

peoples has a radically different background of thought and senti-

ment from that which divine election has, let us say, in Calvinism.

The individual does not thank God because he happens to be of

those whom God for some reason known to himself has selected for

divine favor; he thanks God that through the national civilization

at his disposal he is given the opportunity of experiencing God's

election. The election is contingent upon his living the civilization

of his people, upon his utilizing the nationhood of his people as the

sanction of his purposes and the directing principle of their achieve-

ment. Thus in the idea of election the Jews were made aware that

the nationhood of a people was conditioned by its manner of life

or civilization. Throughout rabbinic literature it is assumed that

the Torah constitutes the principal instrument which confers nation-

hood upon the Jews. For them, accordingly, nationhood was synony-

mous with theocracy. To the Jew of today Torah can mean only

a historically evolved civilization, and the nationhood which it vali-

dates must find expression in the ideal of democracy.

The specific implications for our own day of the Jewish doctrine

of election, or of the ancient belief that the Jews were the only

nation in the true sense of the word, may be gathered from thf

following considerations

:

I. It is a matter of recorded and verifiable history that the

Torah was a covenant twice formally accepted by the Jews as the

authoritative instrument of their collective life; once in the days

of Josiah, and the other time in the days of Ezra and Nehemiah.

As a covenant, the Torah is a symbol, representing the truth that a

nation becomes such not through the accident of common ancestry

or physical propinquity, but through the consent of those who con-

stitute it to live together and to make their common past the inspira-
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tion for a common future. The general will that speaks in such

consent is the spiritual bond which unites the members of a nation.

Any people that develops a general will of that kind has acquired a

collective personality and an inalienable right to existence, limited

only by the right to existence of similar groups which have devel-

oped a general and articulated will of their own.

2. The Torah, as content, is not merely a code of laws. It is

comprehensive in its scope, and includes all the basic elements of

human culture. It embraces a philosophy of life and of history; it

outlines a national policy; it prescribes ethical and religious con-

duct; it lays the foundation of a system of jurisprudence; it deals

in matters of etiquette. The Torah, especially as developed in prac-

tice and interpretation, is the full equivalent of what we understand

by a national civilization. So viewed, the Torah emphasizes the

important truth that a nation is not a fighting unit but a cultural

group, united not by the instincts that keep together wolf-packs for

purposes of offense and defense, but by the urge to develop those

human differentioe and potentialities which only collective life can

bring forth.

3. The Torah, as process, represents teaching, or the communica-

tion from one who is in possession of vitally significant knowledge

to one who is lacking that knowledge, whether it be from parent to

child or from master to disciple. The process of transmitting such

knowledge is given primacy among all the duties and obligations of

Jewish life. Torah thus brings into sharp relief the function of

education as the one to which all other functions of social organiza-

tion, of state or government, should be subordinate. All the machin-

ery of social organization which does not aim at developing to the

full the powers that inhere in each individual human being merely

impedes human progress, and deserves to be scrapped.

These considerations prove that the question whether Jews shall

retain their nationhood is not a political but a moral question. If

what makes them a nation is the Torah and all that it represents

as symbol, as content and as process, it is their duty to uphold their

nationhood, even as their ancestors had to uphold the unity of God,

to the point of martyrdom. The division of mankind into nations

derives from laws of human nature and geography that cannot be

defied. Cosmopolitanism is a vain delusion, and in the mouths of
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Jews who deny their Jewish nationhood it often goes together, para-

doxically enough, with an obstreperous patriotism for the countries

of which they are citizens. When not disciplined and brought under

the control of a moral standard such as represented by the Torah

of Israel, nationhood is sure to run amuck, and, driven by the wild

impulses of greed and vanity, is bound to wreak ruin upon all who

come in its path.

In the face of all this, the Jew should be an active protestant

against the wilful perversion of the creative energy of nationhood.

He can do so only by being true to the type of nationhood which is

validated and directed by the symbol, the content and the process

of Torah. By fostering his Jewish nationhood together with the

nationhood of the country of which he is a citizen, the Jew demon-

strates in himself that the right of a nation to live must go together

with the duty to let live. By fostering his Jewish nationhood, not

with the aid of engines of war, but by engaging in the undertaking

to build a land and to renew a civilization, he becomes the bearer

of the truth that bayonets do not make a nation. A nation is the

product of a civilization which expresses itself as the will-to-

cooperate for the good of its individual members as well as for the

good of humanity. By fostering their nationhood in the spirit of

Torah, the Jews are bound to develop social agencies which will

demonstrate to the world that the main function of states and gov-

ernments is not to exercise police power in defense of the economic

and political status quo, but to create such laws and institutions as

would enable those who are identified with the nation to bring to

fruition whatever powers for good they possess. Only when the

nations adopt the educational ideal embodied in the Torah will they

evolve the economic and political institutions that will make for

justice and righteousness.

It is evident that the individual Jew can experience the privilege

of divine election only as he identifies himself with the whole of

Israel. The significance of this process of identification becomes

apparent when it is realized that "Israel" does not mean only the

generations contemporaneous with the life of the individual, but

that national being whose origin reaches back into the dim past, and

whose future is endless. It is only when the nationhood of a people
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attains the intensity which it acquired among the Jews that the

national being becomes objectified into a kind of corporate per-

sonality. 'Tost-exilic Judaism," says Oswald Spengler, "was a jurid-

ical person long before anyone had discovered the concept itself."
'

The background of an individual who relives his people's past

and lives in anticipation of his people's future is infinitely vaster

and fuller of human experiences than that of the individual whose

horizon is limited to the immediate. It is this enlargement of back-

ground that nationhood brought into the mental life and conduct of

the Jew. This is why it may be said that if other peoples achieved a

group consciousness, the Jews achieved a group self-consciousness,

that is, a consciousness in which group memory was long, and group

imagination far-reaching. The individual Jew lived and acted under

the constant visualization of his people's history. He had a mental

picture of Israel's origin as a single patriarchal family which grew

into a nation. The career of that nation is traced in all its vicissi-

tudes, from the time it was a slave people in Egypt to the destruc-

tion of the First Temple. In this way Judaism came to be the first

civilization to have a national history.

The ancient empires had royal annals to perpetuate the glory

of their monarchs, and occasionally to celebrate the achievement

of some person of distinction. Greece had its epics and odes to sing

the praises of gods, demigods and athletes. The sagas of the Norse-

men, the Vedas of the Hindus, the poems of Homer and the i^neid

of Virgil, celebrate the deeds of heroes. These heroes, though they

served to establish like-mindedness among the individuals of a nation,

did not succeed in developing collective self-consciousness. History,

not in the sense of a chronology of events but as a drama of national

life in which there are plot and meaning, was unknown before the

historical books of the Bible made their appearance. "For Thucy-

dides, the events of the Persian Wars, for Ccesar those of the Punic

Wars, were already devoid of living import," ' Oswald Spengler

senses the significance of the time-aspect of the Jewish conscious-

ness. "The Arabian Culture," he says, "dared the astounding ges-

ture—we see it in the historical thought alike of the Jews and of the

Persians from Cyrus's time—of connecting the legend of creation

to the present by means of a genuine chronology." ' Whether the

plot which the Jewish people read into the course of the events and
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experiences of its history be true or not is immaterial. What is

significant is that they were at great pains to describe such a plot,

to give organization, logic and meaning to their experiences as a

nation.

The historic sense which is characteristic of the group conscious-

ness implied in the term "Israel" is responsible for another type of

social institution which is peculiar to Jewish civilization; namely,

days dedicated to the commemoration of epochal national experi-

ences. All the other ancient civilizations had festivals that merely

served as a means of expressing man's rapport with nature.

The Jewish civilization stands out unique in having festivals

to commemorate past events. Pcsah, the spring festival, became

essentially the day whereon Israel was redeemed from Egypt.

Sukkot, the festival of ingathering, served as a reminder of Israel's

sojourn in the wilderness. The process of giving historic significance

to festivals continued for a long time. Thus, Shahiot, the wheat

harvest festival, came to commemorate the giving of the Torah.

Hanukkah and Purim, like Pcsah and Sukkot, were reinterpreted to

commemorate historical events significant in the life of the nation

Israel.

A second characteristic of self-consciousness is imagination or

the power which enables a person to visualize himself in some situa-

tion set up as a goal toward which he may strive. Measured also

by this criterion, we find that the collective consciousness of Israel

attained an unusually high degree of self-awareness. Since its earli-

est years, Judaism held up to the imagination of the Jew a picture

of his people enjoying in the future an extraordinary measure of

bliss. To share in that bliss constituted his main ambition in life.

It did not matter to him whether lie personally would share the good

fortune of his descendants. The future was pictured in a divine

promise such as that which had been made to Abraham. *T will

make of thee a great nation, and I will bless thee and make thy

name great." Or it was depicted as the Day of YHWH when he

would display his power, a conception that underwent numerous

developments until it became the messianic ideal and the vision of

a better world. But whatever the form, the Jewish consciousness

was always employed in the contemplation of the future. This

national self-consciousness inhered in every individual Jew who was
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humanized and spiritualized through the enlarged mental horizon

as he could never have been otherwise. This result was achieved

for him by his intense nationhood, although he was incapable of

isolating and naming the sense of nationhood itself. Feeling its

power, however, he used the only term by which he could identify

and explain it: Israel, the chosen of God.

In sum, the Jews must be prepared not only to foster their

nationhood but to see in nationhood as such, whether it be their own

or that of any other people, the call of the spirit. By this they will

achieve a revaluation of the doctrine of the election of Israel, and

realize that their mission is inherent in their very functioning as a

nation. By overcoming all opposition and difficulties to the con-

tinuance of its career as a nation, by revealing in its own existence

and history the moral and spiritual powers which nationhood evokes,

the Jewish people will point the way to the beneficent utilization

of the most potent social force in human society.



CHAPTER XX

THE LAND OF ISRAEL

The interpretation of Israel's destiny always in terms of Eres Yisrael—The unquench-
able yearning for Eres Yisrael motivated by the Jews' will-to-live as a nation—The
Jewish emancipation based on a misunderstanding—Jewish emancipation must include
the right to land and nationhood—Right of the Jews to Eres Yisrael compatible with
interests of natives—The meaning of the mandate for Palestine—The upbuilding of a

Jewish national home an incentive to Jewish revival in diaspora.

Judaism has always contemplated Israel's life and destiny in

terms of a collective existence associated with a particular land.

Nothing in traditional Judaism indicates that Israel is to function

in the world as a landless people. The proposal that the Jews recon-

stitute themselves into a religious organization that would com-

pletely omit Palestine from its reckoning, except as an ancient mem-
ory, must ultimately lead to a complete severance with the Jewish

past. Whatever the religious philosophy or program of action of

such an organization, it would not be Judaism.

''Nationality," says Alfred E. Zimmern,' "is a form of corporate

sentiment." A nation is "a body of people united by a corporate

sentiment of peculiar intensity, intimacy and dignity, related to

a definite home-country." The Jewish people has always been highly

conscious of its relationship to the land where it developed its

national life. It did not accept that relationship casually, after the

fashion of most nations. Unlike the other ancient peoples, it never

considered itself autochthonous; it never forgot that it came to the

land from elsewhere, and that only in the land did it begin to func-

tion as a nation. A true reading of the Pentateuch—the basic source

of the sanctions, laws and folkways of the Jewish people—would indi-

cate that the Jews have in it a perfectly recorded deed to the posses-

sion of Eres Yisrael.

On the basis of a few Aggadic passages which reflect the reli-

gious-polemic interests of rabbinic times, the conception arose that

Abraham was called by God because he had discovered the oneness

and spirituality of God. The Torah knows nothing about Abraham

264



THE LAND OF ISRAEL 265

as a religious philosopher or reformer. It is mainly interested in

giving an account of the way God went about creating a people that

would acknowledge him as its God and obey his laws. It informs

us that God chose Abraham to be the founder of that people. To
achieve that purpose, he commanded Abraham to leave his home

and his kindred—among whom he would naturally have had to

worship other gods—and directed him to the land of Canaan, promis-

ing to make his descendents into a great nation. Abraham no sooner

arrived in the land, than God appeared and said to him: "To thy

seed will I give this land." ' This promise is reiterated ten times

in the course of the patriarchal epic.

Why did not the Patriarchs enter into actual possession forth-

with? There were two conditions to be met. First, Abraham had to

prove his worth as a faithful and obedient vassal of God. Second,

the Amorites who held the land had to reach the full measure of

sin before they could with justice be deprived of their land. This

latter condition necessitated the sojourn of Jacob, his children and

their descendants in Egypt. The achievement of God's purpose

—

the formation of Abraham's descendants into a nation—had to be

suspended. When Joseph adjured the children of Israel to take his

remains to Canaan, he said: "God will surely remember you, and

bring you up out of this land unto the land which he swore to

Abraham, to Isaac and to Jacob." ^ According to the biblical narra-

tive, it was in the spirit of waiting to be called to their land that

the Israelites lived in Egypt.

When the time came for the exodus, God sent Moses to lead

the Israelites out of Egypt into the promised land.

And I am come down to deliver them out of the hand of the Egyptians,

and to bring them up out of that land into a good land and a large, unto

a land flowing with milk and honey; unto the place of the Canaanite and

the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the

Jebusite.* And I will take you to me for a people, and I will be to you

a God; and ye shall know that I am the Lord your God, who brought

you out from under the burdens of the Egyptians. And I will bring you

in unto the land, concerning which I lifted up my hand to give it to

Abraham, to Isaac and to Jacob; and I will give it to you for a heritage:

I am the Lord."

In the song which celebrates Israel's victory at the Red Sea, the

main purpose of the deliverance is stressed as having been that
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of enabling the Israelites to enter into possession of the land that is

described as God's own/

On their way to the land where they were to live as a nation,

they received the laws which were to govern them. Those laws,

except for the directions concerning the Tabernacle, contemplate

the Israelites in possession of the land. In God's plan, their sojourn

in the wilderness would have lasted only long enough to effect the

passage between Egypt and Canaan, and to prove by their patience

under trial their qualification to be the people of God. They fail in

every one of the trials—they violate outright the commandment

against making an image of the deity. Yet even then they would have

entered the land, had they not committed one sin which, more than

any other, called forth the divine wrath. They sent spies to recon-

noitre the land, and these spies brought back an evil report which

threw the people into a panic. In expiation of that sin, the

Israelites had to journey in the wilderness well-nigh forty years

until the entire generation that left Egypt after the age of twenty-

one, including Moses, Aaron and Miriam, died out. According to

the Torah, their one unpardonable sin in the wilderness was that

of rejecting their national destiny with regard to the land.

Just as Genesis unfolds the epic of the adventure of Israel's

forebears to win the land, so Deuteronomy plays variations on the

theme of what their descendants must do to hold the land. From
the beginning of Deuteronomy to the end, the one great concern is

that Israel shall not forfeit its right to the land. It is as though

Moses were bringing to focus the significance of Israel's experiences

in the wilderness by pointing out the relation of those experiences to

Israel's destiny as a nation in the land.

The first oration in Deuteronomy opens not, as one might expect,

with a description of the exodus, but with a reference to the divine

command to the Israelites to start on the last stage of the march to

their destination. In chapter after chapter, Israel is reminded that

the purpose of all its experiences was to train it to attain its goal as

a people in the land. The aim and reward of its obedience to the

laws of God were to be continued possession of the land and the

enjoyment of the wealth of its blessings, which excelled even the

watered shores of the Nile. In case of disobedience, on the other
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hand, the land would be forfeited and every conceivable disaster

would befall Israel. Thus, in one uniform strain does Deuteronomy

interpret Israel's fortunes and failures in terms of the part that

Israel is to play in the land.

If we were to take a survey of the other books of the Bible, we

would invariably meet with the same tendency to define Israel's

experiences and backslidings, its failures and its hopes, in terms of

its relationship to the land. Some of those writings belong to an

earlier period than the Torah, some are contemporaneous with it,

and some belong to a later period. But no value is so uniformly

interpreted and emphasized as the value of the land in its relation

to Israel. The Torah, which embodies the teachings of the earlier

Prophets and enjoys pre-eminence among the sacred writings of the

Jewish people, must be regarded as a most decisive influence in the

shaping of Judaism. Since the Torah makes Israel's relationship to

the land its principal motif, it is hard to conceive how the Jews

could contemplate their functioning as a group apart from the land.

Self-evident as is this integration of Palestine into the Jewish

consciousness, it is often ignored. The impression one gathers from

the works of Christian scholars is that, when the civilization of the

Jewish people entered upon its theocratic stage during the period

of the Second Commonwealth, the Jews ceased to be a nation and

became a church, an ecclesia. These scholars are accustomed to

think of nationhood as essentially a secular form of associated life.

Finding that the priesthood exercised political authority during the

greater part of the existence of the Second Commonwealth, they

conclude that the Jews became a "temple-community" and thereby

transformed into a society properly designed as a church. Assuming

that a church is a social or spiritual organization upon which terri-

tory exercises no determining influence, they conclude that the life,

the habits and the hopes of the Jews after the return from Babylon,

were those characteristic of a church, since the Jewish conception

of God now transcended the limitations of territory and nationhood.

Hence they reason that the Jews were an ecclesiastical entity, "a

kingdom of priests." This view totally misrepresents the facts.

Apart from what may be inferred a priori from the nature of the

Torah—that they could not possibly have thought of their future in
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any other but national-territorial terms—the facts of Jewish history

during the entire period of the Second Commonwealth confirm that

inference.

The main authority for the assumption that the past supplies a

precedent for divorcing the destiny of Israel from its homeland, is the

collection of prophecies contained in the latter part of the book of

Isaiah. While it may be conceded that, according to the Torah,

Israel is inseparable from its land, it is alleged that the author of

those prophecies which speak of Israel as the servant of God des-

tined to bring the light of truth and justice to the nations, had in

mind an Israel that transcended the limitations of national bounda-

ries and of nationhood. He was far ahead of the times, and his

universalism ill comported with the narrow nationalism and legalism

of the majority. But now, so runs the argument, the time is ripe for

adopting his interpretation of Israel's mission.

This argument quite disregards the circumstances under which

the anonymous author enunciated the mission idea. It was during

the time when the dispersion of the Jewish people had reached a

stage when its dissolution seemed imminent. Family after family

had migrated, and the land of Israel swarmed with strangers. Like

all the seers and lawgivers of Israel, he viewed the dispersion with

deep concern. In the firmness of his faith in the God of Israel, this

anonymous Prophet concluded that the dispersion, far from por-

tending the end of the Jewish people, was a means of enabling it to

carry out the divine purpose of promulgating among the nations the

name and character of YHWH. But that state of dispersion was by

no means to be permanent. It was only an interim state preparatory

to the attainment of the ultimate goal—Israel's restoration to

its land.'

In consonance with the general Weltanschauung which prevailed

until modern times, the Jewish civilization was other-worldly, and

was based entirely on the assumption that everything in this life

was of value only as it qualified the human being for a share in

the world to come. From that viewpoint, Israel was to the Rabbis

an ecclesia, Keneset Yisrael. This fact has misled some present-day

Jewish thinkers into believing that rabbinism altogether denied

the nationhood of the Jewish people, or considered it of secondary

importance. The barest acquaintance, however, with rabbinic writ-
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ings should disabuse one of such an error. We may question the

logical consistency of a tradition which considered salvation in the

other world as the principal purpose for which Israel was called

into being, and yet insisted that Israel must remain a nation held

together by the same kind of physical bonds as any other nation.

But whether consistent or not, it is an incontestable fact that there

is not the slightest hint anywhere in rabbinic literature that Eres

Yisrael, the holy tongue or messianic government can be omitted

from the program of Israel's future.

The rabbis held to the national prerogatives of land, language

and group autonomy with such unwavering tenacity that any con-

ception of a denationalized Israel becomes a deliberate subversion

and repudiation of the past. It is needless to recall the devotion to

Eres Yisrael which characterizes rabbinic Judaism. After every

meal the Jew recited the prayer, "We thank thee, O Lord our God,

because thou didst give as a heritage to our fathers a desirable good

and ample land. . . . Blessed art thou, O Lord, for the land and

for the food." We have seen how far the Torah goes in reading

all of Israel's life and fortunes in terms of Israel's tenure of the

land. In keeping with that view, the Torah presents a highly color-

ful and idealized picture of the land. Yet that picture pales into

insignificance beside the glowing idealization which the land receives

at the hands of the rabbis,* who as long as they found it feasible

to retain Eres Yisrael as the seat of authority, did so, despite the

larger and wealthier communities that existed elsewhere.* Long

after the destruction of the Second Temple, the Palestinian Rabbis

were trying to prohibit emigration from Palestine.^" They went so

far as to say that only he who lives in Eres Yisrael can be said to

have a God; he who resides elsewhere is as though he had no God."

These citations make clear the true meaning of the oft-quoted

statement that '*God dispersed Israel among the nations in order

that they may receive an accession of proselytes." '*
It implies

that the temporary suspension of Israel's Ufe as a nation in its land,

could be accounted for only on the assumption that God wanted

others besides Israel to enjoy the benefits of salvation. But with

that accomplished, Israel would resume its national life in its land.

It is obvious that nothing could be further from the truth than to
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read into this rabbinic saying the abandonment of nationhood.

Search as we may in the entire range of traditional Jewish literature

for the conception of a denationalized and landless Israel, we shall

not find the slightest evidence for it.

It is a mistake to imagine that in the centuries since the destruc-

tion of the Second Commonwealth the Jews merely dreamed about

Palestine, or found the recitation of prayers an adequate substitute

for living there. The fact is that until the Arab occupation in 634,

the Jews constituted a majority of the population in Palestine. Ex-

cept for the hundred years between the First and Second Crusades,

Palestine was continuously inhabited by Jews. The number of Jews

in Palestine did not depend upon the economic opportunities to be

found there, but upon the degree of tlexibility of the governmental

measures against Jewish immigration.

When Nahmanides in 1267 established the practice of having

the Jews in the diaspora support those who migrated to Palestine,

the Jewish people indicated its intention of retaining a hold on the

land as an essential condition to its continuance as a people in the

diaspora. That was, in a way, an answer to Judah Ha-Levi's charge

that the Jews merely repeated their prayers for a return as parrots

repeat the words that they are taught. Ha-Levi overlooked the fact

that it was impossible for the Jews of his day to accompany their

prayers with practical action. It would have meant certain death, as

it did in his own case. The action of Nahmanides proved that as

soon as there was the least chance of re-entering the land, the Jews

did so, even though it was impossible to gain economic security

there.

The mass of Jewry, however, could not remain content with

this tenuous hold on the land. From time to time they forgot all

restraining considerations and flung themselves wildly against the

closed gates of the land. These were the lost causes, the messianic

movements. It is a mistake to estimate the scope of these move-

ments by their tragic culminations. Messianism, as a series of move-

ments to regain the land, should be appraised by the vast activities of

those Jews who devoted themselves to mystic lore in all its forms.

Mystic lore formed a part of Jewish civilization, as it was part of

all other ancient civilizations, because, in its essence, mystic lore

develops from man's necessity to adapt his environment to his
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desires, to render the physical and spiritual forces subservient to his

wants. Impelled by the need of transforming their environment,

the Jews resorted to mystic lore in the hope of discovering the the-

urgic formulas and practices that would help to bring about the

forcing, as it were, of the hand of God to redeem his people, by

sending the Messiah and restoring them to their land. A colony of

practicing mystics actually established themselves in Safed to pre-

pare the way for the redemption. They exerted no small influence

on the Jews of the diaspora. In the tense spiritual struggle that

centered around the Kabbalah, the yearning for the return to

Eres Yisrael and the resumption of national life constituted the

most meaningful part of Jewish life during the centuries of exile.

Since the Jewish people so consistently and steadily considered

itself appointed by God to work out its destiny in its own land, on

what grounds did the liberal-minded Christians in the eighteenth

and nineteenth centuries urge the admission of the Jews to citizen-

ship? Did they expect the Jews to surrender their hope of return-

ing to Palestine? If so, on what did they base their expectation?

The following passage from the speech on Jewish disabilities,

made in 1833 by Macaulay in the English parliament, will help

us understand the attitude of the liberal-minded Christians toward

Jewish nationhood:

Another objection which has been made to this motion is that the

Jews look forward to the coming of a great deliverer, to their return to

Palestine, to the rebuilding of their Temple, to the revival of their ancient

worship and that therefore they will always consider England, not their

country, but merely as their place of exile.

But surely sir, it would be the grossest ignorance of human nature

to imagine that the anticipation of an event which is to happen at some
time altogether indefinite, of an event which has been vainly expected

during many centuries, of an event which even those who confidently

expect that it will happen, do not confidently expect that they or their

children or their grandchildren will see, can ever occupy the minds of

men to such a degree as to make them regardless of what is near and

present and certain.

Indeed, Christians, as well as Jews, believe that the existing order of

things will come to an end. Many Christians believe that Jesus will

visibly reign on earth during a thousand years. Expositors of prophecy

have gone so far as to fix the year when the Millennial period is to com-
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mence. The prevailing opinion is, I think, in favor of the year 1856; but

according to some commentators, the time is close at hand. Are we to

exclude all millennarians from parliament and office, on the ground that

they are impatiently looking forward to the miraculous monarchy which

is to supersede the present dynasty and the present constitution of Eng-

land, and that therefore they cannot be heartily loyal to King William?
^^

We gather from this argument that Macaulay classed the hope

of a return to Palestine with the belief of the average person, Jew or

Christian, in the advent of the new world-order. Since that world-

order was to be entirely of God's doing, and its advent was to take

place in God's own time and in God's own way, all that man could

do was to wait passively. Macaulay, like other Christian liberals,

took for granted that the Jews would not renounce Palestine. They

realized that to demand that they do so would be tantamount to

demanding a renunciation of their religion and their past. So the

liberals struck a compromise. They would grant the Jews citizen-

ship, provided the Jews would allow their hope of national restora-

tion to remain passive and dormant. Thus Palestine might continue

to be the subject of pious wishes in the synagogue, but must in no

way affect the practical social conduct of the Jews. This type of

argument had been advanced by Comte de Mirabeau ^* and had also

been used with effect in the National Assembly of Holland."

The Neo-Orthodox came nearest to fulfilling the expectations of

the Christian liberals.'' But the majority of the Jews who have

been engaged in fashioning their lives to meet the new civic require-

ments have not been satisfied with a dualism which consists in

expressing one's yearning for Palestine within the synagogue and

suppressing that yearning outside the synagogue. The Reformists

healed the dualism by surrendering all Jewish national aspirations,

verbal and practical. The Neo-Orthodox have the advantage of

having satisfied the expectations of nineteenth-century liberal states-

men. But that does not solve the problem of the continuity of

Judaism.

The liberals, who helped to secure civic and political rights for

the Jews of the western countries, believed that they secured for

the Jewish people all the "emancipation" to which the latter were

entitled; they meant well, but they had no understanding of Juda-

ism. To them Judaism was an ancient superstition that had some-
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how managed to survive, but which was bound to die out with the

cessation of persecution and political discrimination. Napoleon I

seems to have understood the implications involved in granting

political rights to the Jews, when he compelled the Sanhedrin in

Paris to renounce the nationhood of the Jews and to permit inter-

marriage. Nevertheless, Napoleon entertained, for a time, the idea

of restoring Palestine to the Jews.'^ His twofold plan with regard

to the Jews only brings into bolder relief the shortsightedness of the

Jewish leaders themselves, who greeted the removal of political dis-

abilities as the final redemption, and not only abstained from any

effort to secure Palestine as a homeland but deliberately surrendered

all Jewish claims to it. At all events, we cannot escape the conclu-

sion that the terms on which emancipation was offered to the Jewish

people, as well as the terms on which it was accepted by the Jewish

leaders of the day, were based on the fictitious assumption that Juda-

ism was a religion only. This constitutes one of the grievous mis-

takes in Jewish histofy.

That mistake must now be rectified. Jews must clarify their

position both to themselves and to the world. They cannot consider

themselves emancipated unless they are granted the opportunity to

foster and develop their historic civilization. This means that for

the Jews no progressive corporate life anywhere is possible without

the establishment of a national home in Palestine.

If Judaism still possesses creative energy, it should regain the

only medium through which adequate expression is possible to any

civilization—a land of its own. It cannot maintain continuity with-

out an environment where it will be able to exercise a civilization's

primary prerogative, that of molding the minds of the young and

endowing them with the fundamental traits of human personality.

Only those who are thus nurtured by a civilization are its true chil-

dren, and through them alone it creates values and makes history.

Palestine is the only land which can furnish such an environment

for the Jewish civilization.

Judaism is unlikely to survive, either as an ancillary or as a co-

ordinate civilization, unless it thrive as a primary civilization in

Palestine. It is obvious that Palestine can harbor only a limited

number of Jews. But a sufficiently large community of Jews must
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be permitted to lead there a full, normal and creative life. With

the resulting enrichment of Judaism's cultural and spiritual con-

tent, Jews in the diaspora will then feel themselves members of a

minority group that possesses motivation, idea and purpose.

The Jewish people had its rise and growth in Palestine; and

Palestine has become a holy land to two-thirds of mankind because

of the part the Jews played there. The history which the Jewish

people enacted in Palestine has been accepted by the followers of

Christianity and Mohammedanism as proof of God's providence in

the career of mankind. The Patriarchs, Kings and Prophets of

Israel stamped themselves upon the human imagination to a greater

degree than the national heroes of any other people. During their

stay in Palestine, the Jews produced a literature which has given a

common consciousness to the greater part of the human family. A
land which forms the very texture of a people's life and genius is not

a mere geographical entity that may be easily surrendered, but

becomes, as Palestine became to the Jew, an inexorable destiny.

If the Jewish people has earned its right to Palestine through

its achievements there, it has doubly earned that land through its

unswerving devotion to it after the exile. Its devotion and yearning

for the land has had the compelling power of an obsession. The Jew

never stood up in prayer, never rose from a meal, never celebrated

a Sabbath or festival, never rejoiced at a wedding, never mourned

the loss of a beloved, never drew comfort from his religion without

invoking the hope of restoration to Zion. The Jews have not omitted

a single significant occasion, nor one single day in all the centuries

that they have been dispersed among the nations, to reaffirm their

right to national existence in Palestine. By that token the Jews

have not merely upheld a claim in the face of forcible eviction; they

have helped even in their absence to keep that land spiritually fruit-

ful. The steadfast hope in their ultimate return to Palestine enabled

the Jews to survive as a people. It has engendered whatever spir-

itual and cultural potentialities they still possess.

The claim of Arab agitators that Palestine belongs to the Arabs

was met effectively by M. Van Rees, vice-chairman of the Permanent

Mandates Commission of the League of Nations, at the Seventeenth

Session of that Commission held at Geneva, from June 3 to June

21, 1930.
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The Arabs, he said, maintained that their country belonged to

themselves and that they had been masters in it for fourteen centuries.

Great Britain, in authorising the establishment of a National Home, had
disposed of a country which did not belong to it. This claim was particu-

larly open to refutation. It was not in accordance with most elementary

facts of ancient history in Palestine. It would be enough to point out that

Palestine had belonged before the war to the Ottoman Empire. That
country had been conquered not by Arabs of Palestine, but by the Allies,

and had finally been ceded to the Allies and not to the Arabs. Since 15 17

Palestine had been under the rule of the Turks. There could be no refer-

ence, therefore, to an Arab nation in Palestine, nor could it be claimed

that the territory formed part of the patrimony of that nation.

Secondly, the Arabs asserted that Great Britain had failed to carry

out its promise, made during the war, that they should be granted

independence. Was that really the case? . . . the British Government

had constantly denied the allegation of the Arabs. The correspondence

between Sir Henry MacMahon and the Sherif Hussein, of Mecca, on

which the Arab claim was founded, had never been published, which

meant that doubts might still subsist. It was nevertheless to be

observed that the Sykes-Picot Agreement of May 19 16 provided that the

administration of Palestine properly speaking was to be international-

ised; it was reasonable, therefore, to conclude that this arrangement

excluded any possibility that there might have been formal promises given

assuring the independence of the Arabs inhabiting this territory.^*

In the face of the incontestable claims of the Jewish people to a

national home in Palestine, only one possibility could necessitate

the renunciation of those claims. If Palestine were completely, or

even for the most part, occupied and developed by its inhabitants,

the Jews might have to resign themselves to the loss of their home-

land. In actuality, only a fraction of the material and cultural values

that Palestine is capable of yielding is utilized and rendered produc-

tive by the non-Jewish inhabitants." With an influx of settlers who
could render the land productive agriculturally and industrially, it

could be brought to a point of economic development sufficient to

maintain a population five or six times the present number.

The Jews, driven by an inner necessity which can give them no

rest until they have reclaimed Palestine, are prepared to render it

fruitful with their sweat and blood. They alone can supply the labor,

the patience and the endurance necessary to convert the barren

rocks, the infested swamps and the baffling sand dunes into thriving

and healthful oases. With the drainage of swamps, the reforestation
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of the hills, the creation of an adequate system of irrigation, the

development of the latent resources, the growth of industries for

the manufacture of native and foreign raw materials, there arises

the possibility of a land economically stable, culturally creative

and capable of supporting three million people.

Such considerations moved Great Britain, while freeing Palestine

from Turkish rule, to make the promise to the Jewish people known

as the Balfour Declaration, When the war was terminated and the

treaties of peace were being arranged, the Balfour Declaration was

ratified at San Remo, Finally, when the League of Nations was

established and the Covenant drawn up. Great Britain was awarded

the mandate for Palestine. In that mandate, the Balfour Declara-

tion was incorporated, thereby becoming a covenant valid not only

for Great Britain and world-Jewry, but also for the fifty-two nations

associated with the League.""

The preamble to the mandate for Palestine states:

The Principal Allied Powers have also agreed that the Mandatory
should be responsible for putting into effect the declaration originally made
on November 2, 19 17 by the Government of His Britannic Majesty, and

adopted by the said Powers, in favor of the establishment in Palestine of

a national home for the Jewish people, it being clearly understood that

nothing should be done which might prejudice the civil and religious

rights of existing non-Jewish communities in Palestine, or the rights and

political status enjoyed by Jews in any other country.

Recognition has thereby been given to the historical connection of

the Jewish people with Palestine and to the grounds for reconstituting

their national home in that country.

Article 2 reads:

The Mandatory shall be responsible for placing the country under

such political, administrative and economic conditions as will secure the

establishment of the Jewish national home, as laid down in the preamble,

and the development of self-governing institutions, and also for safeguard-

ing the civil and religious rights of all the inhabitants of Palestine,

irrespective of race and religion.

Article 4 reads

:

An appropriate Jewish agency shall be recognized as a public body
for the purpose of advising and co-operating with the Administration of

Palestine in such economic, social and other matters as may affect the
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establishment of the Jewish national home and the interests of the Jewish

population in Palestine, and, subject always to the control of the Adminis-

tration, to assist and take part in the development of the country.

The Zionist organization, so long as its organization and constitution

are in the opinion of the Mandatory appropriate, shall be recognized as

such agency. It shall take steps in consultation with His Britannic

Majesty's government to secure the co-operation of all Jews who are will-

ing to assist in the establishment of the Jewish national home.

The mandate system is new in the law of nations; it is natural

that in its operation unforeseen difficulties should arise. Essential

to the solution of the problems in various mandated countries is the

realization that the mandate system represents a sincere attempt on

the part of civilized mankind to substitute the rule of right for the

rule of might. Hitherto a victorious nation could govern and exploit

the conquered territory, and the native population had no voice in

the matter. In the disposition of the conquered territories after the

World War, however, a new principle was taken into account—the

principle of national self-determination. Among the conquered terri-

tories were some whose populations were either too heterogeneous,

or too immature politically, to be entrusted with self-government.

These have been placed temporarily under the tutelage of the Allied

Powers until the population achieve sufficient political maturity to

become qualified for autonomy. Assuming even that the mandate

system is only a camouflage for conquered countries as the spoils of

war, the very articulation of this new conception of international

justice has raised hopes and ambitions that must be reckoned with in

future dealings with suppressed peoples,

Palestine was made one of the mandated countries not so much
because of the political immaturity of its inhabitants, but mainly to

give the Jewish people the opportunity to rebuild its national home
there. Later, when Jewish life would be firmly grounded, Palestine

could be granted self-determination. In making the covenant with

the Jewish people, the nations were not unaware of the existence of

a non-Jewish population in Palestine, nor disregardful of their

rightful claims and interests. In the very first promise made by the

Balfour Declaration, these claims and interests were carefully safe-

guarded; and in the mandate for Palestine ample provision is made
against any possible violation of the rights of the non-Jewish

population.
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The mandate for Palestine as a covenant between the nations

and the entire Jewish people throughout the world gives formal

recognition to the national aspirations of the Jewish people. The

same spirit which moved the nations of the world to grant rights to

subject populations and oppressed minorities caused them to con-

sider the anomalous condition of a people long bereft of its national

home. By recognizing the national aspirations of the Jews, inter-

national justice took a large stride forward. Hitherto, only peoples

occupying a given territory which they could claim as their own
were recognized as nations. The Jewish people, deprived of its

homeland, lacked even the advantage possessed by other minorities

and oppressed peoples. The League of Nations, however, realized

that the historical association of the Jews with Palestine and their

passionate yearning for it made them as much a nation as actual

residence in the land. This resolve on the part of the nations has

put new heart and new spirit into the Jews everywhere. It has given

back to the Jew his self-respect. It has released in him pent-up

moral energies and awakened in him new spiritual powers.

Palestine's contribution to Judaism is not a distant hope but a

present reality. Palestine has become to the Jews everywhere "a

symbol of corporate existence." All Jewish activity throughout the

diaspora which bears a constructive character and has in it the

promise of permanence derives from the inspiration of Palestine.

It already exerts a cohesive influence among the different Jewries of

the world and among the different groups in each of those Jewries.

The Jew can remain a Jew without being constrained to follow a uni-

form regimen of practice. He can cultivate his convictions and

preferences without endangering his status as a Jew, or weakening

Jewish unity.

But Palestine is not only beginning to emancipate the Jew from

sterile uniformity; it is creating a cultural content to which he may
apply his released energies. It is transforming Jewish education

from the acquisition of values that belong to a dream world—so

unreal seem most of the ideas in their traditional form when com-

pared with the realities of present-day life—and from a Jewish

replica of Protestant Sunday schooling, into a process of human-

izing and spiritualizing the child's mental growth. It is stimulating
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Jewish art to change and enrich its media, its subject matter, its

style. Its Keneset Yisrael, its efforts to reconstruct Jewish civil law,

its "religion of work" and its yearning for a vital religion of faith

are symptoms of spiritual gestation which cannot but have a revital-

izing effect on the entire organism of world-Jewry. The present influ-

ence of Palestine upon the diaspora is but a dim forecast of the in-

calculable spiritual impetus that Jewish life will acquire when Pales-

tinian civilization shall have grown to its full stature.

If Judaism succeeds in taking up its career in the land of its

origin and evolving into a modern civilization, it is bound to enrich

the life of mankind with new social and religious values. By
demonstrating anew the reality and potency of spiritual values, the

sovereignty of righteousness—as the revelation of the divine in

man—and the method whereby nationhood may exalt human indi-

viduality, Judaism will be doing its share toward advancing the

kingdom of God on earth. Then, indeed, will the Jew have both the

right and the means to come before the world as the bearer of a

noble mission.



CHAPTER XXI

JEWISH COMMUNAL ORGANIZATION

The Jewish people to help the Jew attain this-worldly salvation—Modern nationhood
to function as a means of this-worldly salvation to the individual—The basic purpose
of Jewish communal organization to be the social and economic welfare of its mem-
bers—The congregation no longer to be permitted to obstruct the organization of

Jews along communal lines—Needed: a kehillah type of organization—The ultimate
evolution of Jewish federations into kehillot.

So long as salvation was regarded as attainable only in the world

to come, everyone was welcome to it because human imagination

pictured that world ample enough to hold all who wanted to get

there. But ever since men began to seek salvation in this world,

which impresses them as being limited, they are none too anxious to

have too many seekers after such salvation. Therefore, if for any

reason a group can be shown to be undesirable, the incentive to

exclude them from the world's goods, services and opportunities is

never lacking, and the arguments with which to do it are always at

hand. It is too much to expect people under present conditions to

realize that the wells even of this-worldly salvation are inexhaustible,

and that there is no reason for preventing any human being from

drawing from them.

We must resign ourselves to the bitter truth that for many gen-

erations to come the nations will continue to be obsessed by the

fear of diminishing opportunities and growing populations, and will

be dominated by the spirit of intolerance and competition. So long

as that condition will obtain, they will begrudge the Jew the full

benefit of this-worldly salvation, and will refuse to admit him into

their corporate life as an economic and social equal. For them to do

otherwise would involve not only a complete break with deeply

rooted habits and prejudices, but a complete change of heart and

mind. It would involve giving up the christological interpretation of

human history according to which the Jew plays the part of anti-

Christ, or cosmic villain. Furthermore, to admit the Jew on a basis

of complete equality, the nations would have to be tolerant of the

280
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cultural differences among their own groups instead of trying to

cast them into a uniform mold. Finally, they would have to be con-

verted to the principle that the common good is best furthered by
economic cooperation and justice. So long, therefore, as traditional

Christianity, national intolerance and the competitive economic

order reign supreme, the nations will refuse to extend to the Jews

the right to avail themselves unrestrictedly of the opportunities to

achieve this-worldly salvation.

To be sure the Jew can always worm his way into Gentile life.

He can erase all traces of his ancestry, deny his descent, accept

Christianity and perhaps even turn anti-Semite. Such salvation is

this-worldly in the most abject and contemptible form. To resort to

these tactics is to forfeit that self-respect, freedom and undivided-

ness of personality without which life is not worth saving in any

world. This-worldly salvation as the new regulative ideal of human
life is not a form of cheap expediency to be secured at the cost of

one's soul. It is a high adventure of the spirit from which one with

a taint of scheming careerism is precluded. Only in the full light of

truth and in complete expression of one's selfhood can one enjoy its

bliss. How then can the apostate who for material advantage

abjures the history and background that are part of his selfhood

and pretends to subscribe to a creed which his reason rejects, be

eligible to a spiritual redemption which presupposes complete inner

harmony and truth? Of late even the alternative of apostasy is

being denied to the Jew so that, all in all, the redemption that the

Jew expected from emancipation has turned out to be a mirage.

He is therefore compelled to return upon his tracks in the arid

wilderness of assimilation, and to march once again in the direction

of the only promised land in which he will ultimately be redeemed,

the promised land of self-emancipation.

Self-emancipation is a term which has by this time become

familiar in Jewish life. Leo Pinsker was the one who first coined it

in 1886. Although it has gathered about itself a vast body of

thought, its far-reaching implications have by no means been ex-

hausted. Interpreted in its broadest sense, it means that since the

Jew has set his heart upon this-worldly salvation, and realizes that

he cannot fully achieve it by becoming Gentilized, the only honor-

able alternative is to seek this salvation by turning to his own people
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and heritage. But when he turns to his people he finds either an

ecclesia, a religious community, or the debris of a disintegrated

people. As an ecclesia it still invokes the ancient promises about

inheriting the world to come; as a human debris it leaves the Jew
without a home where he might take shelter from life's vicissitudes.

And as for the spiritual heritage, it is full of outgrown truths and

anachronisms. Surely no opportunity here for that self-realization

which comes from the unfolding of creative powers in the discovery

and conquest of new worlds of the spirit. How can the Jewish people,

then, become a means to the Jew's this-worldly salvation? The

answer is through self-emancipation, through self-reliance and

through liberation from the inhibitions and prejudices which have

kept the Jew bound to ways of thinking and modes of living that

have outgrown their usefulness.

To sense the full significance of self-emancipation, it is necessary

to look somewhat more deeply into the meaning of salvation. If we

purpose to persuade the individual Jew to cooperate in the reorienta-

tion of Jewish thought and the reconstruction of Jewish life—and

there surely is no likelihood of individual salvation unless he is so

persuaded—we must base our entire argument upon its intimate and

personal application to him. The success of any proposed program

of Jewish living will depend entirely upon the extent to which it leads

to the salvation of the individual.

With all due deference to Ahad Ha-Am, one cannot but regard

as chimerical and unpsychologic his effort to bring about the renas-

cence of the Jewish people by urging the substitution of loyalty and

devotion to the Jewish national being in place of the individualistic

yearning for personal salvation. He contends that such complete

identification of the individual with the group existed before other-

worldly motivation was introduced into Judaism, and could there-

fore again become the characteristic of Jewish consciousness. This

contention overlooks the progressive self-assertion of the individual

which may almost be formulated into a law of human history. Once

men have learned to reckon with the individual as an end rather

than as a means in appraising the value of any social ideal or pro-

gram, it is reactionary to ask the individual to sink back into his

former subservience.
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It is a mistake to see in the growth of modern nationalism the

negation of the individual and the affirmation of the group as the

measure of all values. That modern nationhood—by which is meant

a form of associated life—has been more successful in securing mass

cooperation, and has even been instrumental in creating mob-

mindedness on a larger scale than ever before, should not be inter-

preted as implying that the essential purpose of modern nationhood

is to submerge the individual in the group. These manifestations of

modern nationhood are by no means an outcome of its inherent

nature and purpose. Not knowing how to take into account the spe-

cific needs of the individual, or to reckon with his highest interests,

it resorts to the spurious functions which have turned it into an

instrument of evil. But these perversions of modern nationhood

should not blind us to the truth that basically it intends to serve the

individual. We are therefore in keeping with present-day realities

when we treat the well-being of the individual in the most compre-

hensive and enduring sense of that term as the ultimate criterion of

any plan of social or spiritual regeneration.

When we study the quest for salvation and the conditions of its

fulfillment, we note that salvation presupposes a community which

treats the individual as so organic a part of itself that in promoting

his life it is aware that it promotes its own. The chief aim of such

a community is to help him attain those objectives which constitute

for him his complete self-realization.

These two conditions were met by the Christian and Moslem

communities throughout the pre-enlightenment centuries, when sal-

vation meant bliss in the world to come. The Christian church con-

stituted a community which gave its members the status of persons,

possessors of souls of unique and immeasurable worth. Each be-

liever was made aware that he was an indispensable part of the living

body of the church. It was in exactly the same relationship that the

Mohammedan church stood to the individual Mohammedan, and

Keneset Yisracl to the individual Jew. Furthermore, these three

world-communities also helped the individual attain self-realization

during all those centuries when other-worldly bliss was accepted as

the only form of that self-realization. Had these same communities

continued to aid the individual when he came to identify self-

realization with this-worldly bliss, they would have retained their
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hold on him to this day. The very rise of modern nationalism means

that the Christian and Mohammedan churches refused to recognize

the individual's right to change his objective in his quest for salva-

tion. The modern nation has come forward as the competitor of

the church for the soul of the individual. It is not only ready to be a

means of his salvation, but it also offers the sense of at-homeness,

the sense of indispensability and the status of personality, which

had always been in the power of the church to grant. Needless to

say, the church has resented this usurpation of its claims and gifts.

But the hour when it might have made nationhood superfluous is

long past. Its separation from the state is nothing more than a form

of euthanasia to which it has condemned itself through the stubborn-

ness and blindness of its leaders.

Modern nationhood is by no means contented with a superficial

relationship to the individual. It is gradually penetrating into the

innermost recesses of his life. Whereas at first it merely claimed

the prerogative of saving him from his enemies within and without

the nation, it now wants to help him earn his livelihood, to impart

to him the cultural values which are indispensable to his intellectual

and esthetic development, and even to develop his character. Had
the nation fully and sincerely lived up to this program, it would long

ago have displaced the church in the consciousness of the individual.

His allegiance to his nation, his loyalty to its institutions and fur-

therance of its rightful aims would have supplied him with all the

religion that he normally needs. Only those who are highly sensi-

tive and introspective would have required the kind of personal

religion which transcends the limits of national life.

If this consummation is still in the very remote future, it is

because the state—perverting the true purpose of nationhood—has

too often betrayed the individual. Its interest in teaching him to

earn his livelihood has turned out to be with an eye to furnishing

servile hands for the industrial magnates. Its inculcation of cultural

and civic ideals has been actuated by the desire to make willing

cannon fodder. The aggrandizement of the few through the indus-

trial enslavement of the many has been the thinly veiled aim of the

state. It is this hypocrisy which has made men realize that the

political set-up of the modern nation, far from being the instrument

of salvation, is an instrument of exploitation. Salvation is possible
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only through a community based upon the pursuit of the common

good in a spirit of justice and equality. No wonder that anyone who

takes life seriously is nowadays in a state of bewilderment. He
doesn't know where to find the community which is so essential to

his salvation. The church has failed him and the nation has

betrayed him. That the nations exclude the Jews from the oppor-

tunities for this-worldly salvation is of a piece with the deception

which the states practice on their own citizens. Even if the domi-

nant elements in nations had treated the Jew as a social and economic

equal—assuming that such inconsistency with the rest of their self-

seeking policy were possible—he would still fail to attain this-

worldly salvation, for the simple reason that the nations as at present

constituted tend to destroy souls rather than save them.

Under these circumstances, the most reasonable thing for the

Jew to do is to concentrate his efforts upon his ancestral people with

the view of making it into an instrument of this-worldly salvation.

There can be no question that the Jewish people treats the indi-

vidual as an organic part of itself. It alone, of all peoples, cherishes

him as bone of its bone and flesh of its flesh. It confers upon him

human worth and dignity, and endows him with that status of

personality which is the groundwork of any self-realization. But the

question is: what must the Jewish people do to help the individual

Jew attain those new objectives which he regards as constituting his

salvation, since it can no longer impose upon him the traditional

objectives which he considers unreal or abstract? It must at least

make a serious attempt to accomplish what under normal condi-

tions a nation ought to do for its citizens in a spirit of justice and

peace. Stated concretely, it must come to the assistance of the Jew:

first, by obtaining for him a place in the sun; secondly, by helping

him make his social and economic adjustments; thirdly, by impart-

ing to him cultural values and habits which can make his life sig-

nificant. Such a program cannot mean that the individual Jew is to

wait passively for the Jewish people to do all these things for

him. The Jewish people does not exist apart from the individual

Jews who compose it. Such a program therefore implies that as

soon as a sufficiently large number of Jews will be aroused to act

collectively along the lines suggested, the Jewish people will become

for the individual Jew an instrument of this-worldly salvation.
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Like all other ethicists, Jewish thinkers, when dealing with the

relationship of the individual to the community, have oft taken for

granted that the loyalty of the individual to the community must

be treated as an ethical absolute in the nature of Kant's categorical

imperative. They invariably disregard the aspect of mutuality with-

out which ethical values are impossible. There is nothing mercenary

or degrading in the fact that unless the community furthers the

well-being of the individual, it has no claim upon his allegiance or

cooperation. It is just as essential for the community to accept

responsibility for the welfare of the individual, as for the individual

to be responsible, to the extent of his ability, for the welfare of the

community. "^ The community, as the church, was successful in

holding the loyalty of the individual mainly because it made itself

responsible for securing him a place in the world to come. That

was the function which Israel, likewise, as a church community,

sought to discharge to the best of its ability. To use a rabbinic

metaphor, Israel made it possible for the Jew to win a place above

the sun. Now, however, that the problem of securing a place

above the sun has become irrelevant, the Jewish people must

devote all its energies to help the individual secure a place under

the sun.

The primary mistake which Reformism made was to disregard

this mutuality between the Jewish people and the individual Jew.

When other-worldly salvation became irrelevant and the literal real-

ization of the messianic hope no longer conceivable, Reformist Juda-

ism released the people in its collective capacity from all obligation

to the Jew. Whatever duty it owed him, it discharged in having

given him its great spiritual heritage, the inspiration of its unique

history. But it did not provide him what every other nation sup-

plied its individuals, a place in the sun. Jews might voluntarily

organize themselves into an Alliance Israelite or a B'nai B'rith to

protect their own civic rights and those of their fellow-Jews in other

countries. This they did, however, purely on humanitarian and fra-

ternal grounds, and not as an essential part of the philosophy or pro-

gram of Jewish life. As far as such philosophy or program was con-

cerned, Reformism regards the Jews as having already found their

place in the sun. This is the fatal weakness of the Reformist posi-

tion. Its theory is based upon a false conception of the realities,
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and its practice, grounded in the realities, is not accounted for in its

theory.

This anomaly must not be permitted to continue. The nations

either officially or unofficially refuse the Jew complete social and

economic equality. This means that they refuse him a place in the

sun. It therefore devolves upon the Jewish people as a collective

entity to fill that lack which robs the individual Jew of the funda-

mental condition of this-worldly salvation. This effort should con-

sist in ceaselessly campaigning against social and economic discrimi-

nation wherever Jews live, in upbuilding a national home in Pales-

tine, and in directing their economic life into visibly productive

occupations. All these efforts must proceed from the philosophy of

Jewish life as a whole, and be sanctioned and supported by all of

Israel.

One of the most notorious effects of the emancipation has been

to develop in the Jew a panicky fear of giving the impression of

Jewish world-unity. There is little that he dreads more than having

the anti-Semites charge him with conspiring against the world. To
prevent this libel, he is willing to release the Jewish people from

any obligation to help him in his fight against being treated, in spite

of certain civic rights, as an alien. However, the more he deprecates

any international action, the more do the anti-Semites keep on

accusing the Jews of engaging in international conspiracy. Should

not the Jew by this time have learned from experience that no matter

what he will do to ingratiate himself with his enemies, he will only

be wasting his energies, besides making himself despicable in his

own eyes? He certainly does the Jewish people no favor by exempt-

ing it from the duty of helping him find a place in the sun, for he

thereby deprives it of the chief opportunity of being an instrument

of his salvation. Let the Jew frankly invite his people to help him

in his struggle, not only against civic but also against social and

economic disabilities, and let the invitation be openly and expressly

accepted by the Jewish people as part of the new role which it must

henceforth play in the life of the individual Jew.

It is evident that we cannot expect the principle of social con-

trol to work among the Jews as it does among other people. The

latter are usually concentrated in one territory. They are, there-
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fore, free to choose between a centralized and a federated plan of

government as a method whereby the nation as a whole discharges

its responsibility to the individual. The Jewish people, on the other

hand, being divided into a number of Jewries residing in different

countries, is compelled to adopt the federated plan by having each

local Jewry organized from within, and autonomous as to its local

problems. It is to be assumed that those who would be in charge

of the affairs of each local Jewry would strive to keep alive the spirit

of Jewish world-unity in everything that would be done by their

respective communities.

The Jewish people must become an instrument of this-worldly

salvation by organizing itself into local communities which would

aid the individual Jew in making his economic and social adjust-

ments in relation both to Jews and non-Jews. This statement implies

a conception of Jewish community which has rarely been projected

in modern times. Yet, unless steps be immediately taken to call

that kind of community into being, it is questionable whether Jewish

life in a country like America will last more than two or three

generations.

The familiar fact that before the emancipation the Jews were

organized into self-governing communities is usually viewed as hav-

ing had merely political significance. Its implications for the cul-

tural and spiritual life of the Jew have been entirely ignored. Yet

it was by virtue of that autonomy that the community was able to

make itself needed in the everyday life of the individual Jew.

Without that concrete service which the community rendered to

every Jew, rich or poor, learned or ignorant, Judaism would long

ago have disappeared. If the community had to be of practical help

to the Jew when the salvation which he hoped for was of the other-

world, does it not have to be all the more so now, when the salvation

he seeks is of this world? The important point to remember is that

this duty of the community to help the Jew make his economic and

social adjustments was not something incidental or accidental, but

was discharged as essential and integral to the purpose which Juda-

ism sought to achieve in the world. This essentiality was reflected in

the carefully elaborated principles of law and equity.

How Jews reconcile themselves to the surrender of all these

activities and inner forces of solidarity with complete nonchalance,
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and pretend that they still have something to live for as a distinct

group, illustrates the power of the human mind to believe the absurd,

if it only wants to/ But absurd it remains, nevertheless, for Jews

to claim that Judaism can exist without a Jewish community. The

most elaborate temple structures resounding with the music of the

most expensive organs and reverberating with the orotund echoes of

the most highly paid preachers, will not hold to Judaism the thou-

sands of young typists, stenographers, teachers and clerks who go

about from one employment agency to another and are compelled to

sign away their Judaism for even a chance at a job. If the Jewish

people has something to offer in the way of rendering life worth-

while and holy to these young people, there is no stone it ought to

leave unturned in order to prevent them from foreswearing their

Jewish heritage for the sake of a livelihood. The Jewish community

is up in arms whenever a Jewish infant is adopted by a Christian

institution, but it seems to feel not the slightest compunction when
thousands of Jewish young people come to detest Judaism through

its sheer indifference to their elementary needs.

From time to time, the healthy communal instinct asserts itself

and impels a number of public-spirited Jews to engage in a form of

endeavor that exemplifies what a Jewish community ought to do,

purposefully and continuously. Some years ago, for example, there

was established a bureau to divert the stream of Jewish immigration

from the few large centers to smaller cities in the land. The sponsors

of this bureau were moved by a spirit of responsibility for the best

interests of both the resident and the immigrant Jews. If, at the

same time, it had been generally recognized that such a task de-

volved not upon the few who were generously disposed, but upon

the community as a whole, we should have had the beginnings of

the communal spirit which henceforth will have to be deliberately

fostered, if the Jewish people is to survive. Another project, which

is still in operation, and which illustrates the same point, is the work

of settling Jews on farms. In that, too, there is the beginning of an

idea which, if it had been clearly recognized at least in its major

implications, would have revolutionized the general conception of

the purpose of the Jewish community. The chief implication is that

the economic security of every Jew, who is willing to work, should

be as much a part of the communal care and responsibility as is
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the provision of shelter and food and clothing for those who have

been reduced to destitution.

If the Jewish community would make itself responsible for help-

ing the individual in the struggle against economic insecurity aggra-

vated by his being a Jew, it would find itself engaged in a variety

of activities which branch out from this initial one. It would com-

bat the evil of Jews discriminating against their own people. It

would seek to deal with conflicts between employers and employees

in industries where there is a predominance of Jewish labor. Some

years ago, there emerged from the efforts at conciliation in such

industries a notable measure of idealism and social justice in the

settlement of labor disputes. Some observers then thought that the

Jews were about to make an important contribution to industrial

peace in American life. Undoubtedly, if the Jews were to act in a

communal way in the solution of economic difficulties, they would be

rendering a far greater service to the country in general than by

merely prating about their mission to teach the unity of God and

the brotherhood of man.

The type of organization which American Jews must evolve for

their spiritual salvation is a radically different instrument from that

upon which they have been taught to depend of late; namely, the

congregation. The congregation as constituted at present is likely to

prove the most serious obstacle to the creation of a normally func-

tioning Jewish community. To understand how the congregation,

which is usually regarded as the mainstay of Jewish life, can stand

in the way of its healthy development, it is necessary to become

better informed about the true nature of the congregation. We might

then be able to determine its proper place in Jewish life.

The delusion under which most Jews labor, whether they be

Neo-Orthodox, Reformists or radicals, is that the congregation is

the same as the synagogue—that social institution through which

the Jewish spirit has made itself articulate during the last twenty

centuries. Hence the sacrosanct attitude with which the congrega-

tion is regarded by those who are identified with it, and the violent

opposition to it on the part of those who have broken with the tradi-

tional expression of the Jewish spirit. What both groups should

learn is that the congregation is only a recently evolved form of

social organization. Jews have come upon it absent-mindedly, as it
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were, in the course of their efforts to work their way from medieval-

ism to modernism. It is a sort of hit-or-miss experiment which the

Jews have been trying out in their attempt to adjust themselves to

the new social and political conditions resulting from the eman-

cipation.

Two factors have contributed to the rise of the congregation.

One has been the political emancipation which was usually accom-

panied with the understanding, either tacit or expressed, that the

Jews would reduce the scope of their communal activity to a mini-

mum. The other factor has been the loss of homogeneity in ideas and

practices. Contact with a variety of cultures and with people in

different stages of cultural development has changed the Jews

into an almost hopelessly heterogeneous human mass. This has

narrowed the basis of communal cooperation among them. In their

desire, therefore, to conserve their collective life and traditions,

Jews have done the next best thing, by organizing themselves into

congregations which are homogeneous groups united for the purpose

of fostering Jewish life.

The congregation, as the Hebrew equivalent of that term indi-

cates, aims to be a miniature kehillah, to fulfill for the Jew all those

functions which the kehillah fulfilled in the past. This, however,

it cannot possibly do, because the principle of homogeneity extends

to economic status as well as to background and perspective. That

means that the whole nexus of communal interests which constitute

Jewish life could never arise within the congregation as such. Ac-

cordingly, if a Jew wants to express himself fully as a Jew, he must

look elsewhere than to the congregation. Then why not accept the

need for extra-congregational organization as inherent in the very

nature of Jewish life? Why not proceed to make the principal unit

of Jewish interaction not the congregation, but the community which

includes all Jews living in a town or in a district of one of the larger

cities?

The congregation as a self-contained unit is a detriment to the

religious, no less than to the communal welfare. By making the

element of religion the main bond of unity among the members,

religion becomes highly subject to misunderstanding. It is set up

as something apart from other Jewish interests. This is neither

wholesome nor in keeping with tradition. In the end, both religion
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and the other interests suffer. Religion is rendered abstract and

contentless, confined in the main to worship and ceremonies, while

the other interests are secularized and dejudaized.

It cannot be denied that the congregation has served a useful

purpose as a temporary means of warding off the complete dis-

integration of Jewish life, which was bound to set in with the

break-up of the pre-emancipation type of Jewish community. This

explains how the congregation has come to eclipse all other types of

organized effort as a means to Jewish life. But, when temporary

remedies or stop-gaps are relied upon as permanent sources of

strength or support, they usually lead to great danger. In a normally

organized Jewish community, provision will have to be made for

worship and the conduct of religious observances and rites. There

will have to be synagogues and rabbis as there were in the kchillah

of old. But the synagogue must not be the exclusive clubhouse of

a homogeneous group, nor must the rabbi be monopolized by those

who can pay his salary. Rabbis, as well as social workers, center

executives and other functionaries should be appointees of the com-

munity as a whole.

Moreover, organization on congregational lines as the social

framework of Jewish life in America, contains an intrinsic weak-

ness insofar as it lacks the element of socialized authority. Whether

a people expresses its will through the state, which is government

by a lay body, or through the church, which is government by an

ecclesiastical body, the collective will takes the form of law. The

normal individual does not want to be a law unto himself. In his

actions and in his impulses, he requires the sanctions and restraints

imposed by a will which is supra-individual. Human nature demands

that some pressure be brought to bear from without, and does itself

create the source of that pressure—community life. Social life has

as much need of a measure of involuntarism as physical life.

A person is a member of a nation not by choice, but by virtue

of the pressure of the cultural group into which he is born. That

pressure is exerted in the first instance through the family. If

nationhood has played a useful part in the evolution of the race, it

has been due, in no small degree, to this involuntarism which char-

acterizes it. If, then, Jewish nationhood is to function in the dias-
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pora, its principal manifestation must be this very element of

involuntarism characteristic of national life. The congregation can-

not supply it because it is too small, intimate and transient to be

authoritative. There is a growing tendency to treat synagogue affilia-

tion as a luxury to be enjoyed when times are good and money plenti-

ful. But as soon as the financial status of the members slumps, the

affiliation is one of the first luxuries to be surrendered, and once

dispensed with, it is seldom resumed even with the return of pros-

perity.'

The needs of Jewish life require a civic type of organization.

This means that, if Jewish life is to continue in the diaspora, its

nationhood must henceforth find expression chiefly through lay,

instead of religious, organization. Not that religious organization

need be discontinued or superseded by lay organization, but a social

framework must be evolved by means of which all who want to

remain Jews, whether they be orthodox or radical in their views,

whether they be wealthy or poor, might retain Jewish status.

It is superfluous to reiterate that nothing is further from the

mind of the Jew than remaining apart from the general life of his

country. On the contrary, nothing less than a vigorous participation

in the development of American life will content him. But it is

necessary to make clear that loyalty to American ideals does not

call for the suppression of the Jew's deep-seated desire to retain

the individuality of his Jewish life which is inconceivable without

the institutions and machinery of communal organization. Com-
munal organization enables the group to bring pressure upon its

constituent members. Without that power, no community can main-

tain its corporate activities, much less perpetuate itself and its cul-

ture. In fact, no democratic state has yet been devised, and probably

never will be devised, which can secure the maximum of safety,

happiness and moral growth of its citizens without resorting to the

aid of the church. The Jewish community must do for the Jews at

least what some of the churches do for the non-Jews.

The notion that one who is identified as a Jew is at liberty to

repudiate all responsibility for the maintenance of Jewish life should

be vigorously combated. Anyone who is born to parents who are

American citizens is ipso facto an American, and thereby shares the
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duties and responsibilities of American life. The same attitude must

be adopted by Jews with regard to all who are of Jewish parentage.

Of course, one can always expatriate oneself. It is easier to expatri-

ate oneself from the Jewish people than from the American people,

for it can be accomplished without exile and economic loss. But as

long as a Jew does not deliberately read himself out of the Jewish

fold or expatriate himself from the Jewish people, he should be

considered subject to whatever organized authority the Jewish group

may be in a position to exercise. This is one of the Jewish attitudes

which must henceforth be taught and preached at every possible

occasion. Without it, all efforts to build up Jewish life in America

are futile.

The kehillah should embrace all classes of Jews, men and women,

rich and poor. Orthodox, Reformists, Conservatives and radicals.

Their bond of union should be the desire to maintain Jewish life

and to enhance and perpetuate its heritage. The main need at pres-

ent is to get the American Jews to become communally minded, to

appreciate the significance and indispcnsability of communal organ-

ization. This involves something more than taking immediate steps

to establish kehillot. It calls for a reconstruction of the agencies,

content and methods of the Jewish educational system so that even

the child will have an opportunity of sensing the working reality of

Jewish collective life. Only by adopting so fundamental an approach

to the problem of organized communal life will the Jews finally

possess the social structure that will insure the continuance of Juda-

ism in America.

At the time the New York Kehillah ' was in the process of for-

mation, some of its leaders formulated a plan for the establishment

of an organization for the study and promotion of Jewish com-

munal work. That plan contains a number of principles and con-

crete suggestions that are still valid. It reads in part as follows:

The Need: During the last three decades Jewish life in America has

grown to great proportions and complexity. An increasingly larger num-
ber of men and women have become either professionally engaged as Jew-

ish communal workers or have developed an avocational interest in Jewish

affairs. Their outlooks and attitudes upon Jewish communal life have

become more and more sharply drawn, until today it is possible to dis-
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tinguish several fairly clearly marked points of view upon Jewish life in

America as a whole.

If these persons, all of whom are striving for progress in their field

and in their own way, are to give their best efforts to their work, it is

essential that some means be found by which the experiences of one group

may be made explicit, so that they may be compared with all other points

of view; that the results of their common deliberations be made public,

and that upon the basis of those results social measures may be initiated

and promoted, which are agreed upon as sound and necessary for the

betterment of Jewish life and family, that the problems of the Jewish

community be presented effectively to the non-Jewish world.

Underlying Principles: It is believed that such a need could be met

by the establishment of an organization for the study and promotion of

Jewish communal work. This organization is to consist of a body of per-

sons whose aim is scientific, impartial and comprehensive study of every

possible aspect of Jewish life.

But unless there be an aim or a goal toward which the activities of

such an organization would tend, the mass of facts gathered and the mass

of experiences of the members, would be absolutely inert and meaningless.

To make the organization vital, there must be a clear definition of under-

lying principles by the members. These underlying principles may be

stated as follows:

1. The Jews of America form a community.

2. This community has a deep-seated desire to preserve its individuality

and to continue developing it.

3. This individuality must continue to develop not apart from the Amer-

ican environment, but as an integral part of it, and in complete harmony
with it.

4. In the past the Jews of America have developed a vast network of

communal activities, mainly dealing with the negative aspects of their

life, such as poverty, disease and crime. Necessarily the positive aspects,

such as recreation, education, industry and religion have been less empha-
sized. It is these that at present need stronger emphasis.

5. Both the positive and the negative aspects, however, must be looked

upon as part of one unified Jewish communal life, and all further efforts

must be in the direction of the organization of such a communal life.

In harmony with these principles it is proposed to establish in the

organization three general divisions: a division on local communal affairs;

a division on national (American-Jewish affairs) ; a division on inter-

national Jewish affairs. There are to be sections dealing with the various

phases of the general problem indicated by the name of the section. It is

planned to begin with those sections in which a representative group of

persons can be gathered, who may agree substantially on the underlying

principles stated above.
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Significance of the Plan: An organization such as proposed in this

plan, if properly organized and kept on a high level of activity, could be

of invaluable aid in clarifying many perplexing problems confronting the

Jews of America. It would bring together on a common platform persons

of divergent experiences and opinions. It would put behind much-needed

basic communal enterprises the combined influence and experience of all

those who strive for a richer, more effective, more positive Jewish life in

this country."

It is evident that if the communal unit is to function effectively,

it cannot afford to be too complex and unwieldy. Workable plans

of organization have been prepared for the Jews of Pittsburgh and

of Harrisburg." In a city like New York,^ and to a lesser degree

in cities like Chicago and Philadelphia, nothing could be more

impracticable than to have all Jews form one community or kchillah.

That, too, was one of the reasons for the failure of the New York

Kehillah about fifteen years ago. The only way it will ever be

possible to organize the Jews in a city where they are massed in

large numbers is to divide the city into districts and to treat the

Jews of each district as a separate local community. The beginning

should be made with one of the districts. All the Jewish institu-

tions, religious, educational, social and philanthropic, functioning

within that district should gradually be brought together to plan

and execute all such activities as make for Jewish life. Before long,

the other districts would follow suit. The objective of an integrated

community for all the districts would have to be postponed until

each of the district communities was sufficiently developed, although

cooperation for the avoidance of duplication Could be begun as soon

as more than one district would be organized.

The basic social unit of American-Jewish life should not be the

congregation or union of congregations, the lodge or fraternal order,

the social club or organization of clubs. That unit should be the

community which should consist of all the Jewish institutions and

organizations within a given area, federated to foster the normal

manifestations of the Jewish spirit as well as to help those who are

in need of relief. It should collect funds and make allotments, not

only for the local needs and institutions, but also for those of extra-

local scope. Membership in the community should be a prerequisite

to affiliation with the synagogue, the Jewish club, the cultural group

or the fraternal organization. In recognition of such membership.
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the community should give to the congregation and to the other

social bodies representation in its councils. The congregation as

such should cherish the ambition to bring to bear upon all com-

munal effort the vision of the wholeness of Jewish life, and imbue

all collective endeavor with consciousness and soul.

Fortunately for the future of Jewish life there still survives a

crude vestige of the old community idea. Like the dorsal vertebra

out of which, according to Jewish legend, the body of the resurrected

dead would be reconstructed, so out of this vestige it might be possi-

ble to re-form the community idea in its original scope and vigor.

The vestigial communal organ is the federation of philanthropic

institutions whose purpose it is to take care of the Jewish destitute.

It seems surprising that even this communal function should have

survived, and that it owes its efficient discharge chiefly to Jews who
are of an assimilationist turn of mind. But the answer is not far to

seek. The non-Jews, in keeping with their policy not to mingle with

the Jews in their social efforts, prefer to carry on a goodly part of

their charitable and social work on sectarian lines. It is only because

of the inability of sectarian organizations to extend aid in all cases

of need that the state is called in to supplement their philanthropy.

Jews, even though they be assimilationists or assimilated, do not

want to have it said that their poor are a burden to other groups

or to the state. It is that fear which accounts for the comparatively

high development of philanthropic endeavor among Jews. Once it

is no longer a question of relief for those in dire need, "federation"

displays toward normal Jewish needs a blindness and insensitive-

ness that are heartbreaking. But the irony of it is that the state is

gradually taking over a greater share of the responsibility for those

in want, and all sectarian philanthropy is on the wane. The elaborate

communal machinery set up for the Jewish poor will sooner or later

become superfluous.

In the nature of things, however, social machinery of any kind

refuses to be scrapped so long as there is some function which it

might legitimately serve. Before even the question of scrapping the

philanthropic machinery built up by Jews in this country need be

raised, let attention be directed to the vastly more far-reaching and

important uses to which this machinery might be put. This involves

educating the Jew into a clear understanding of his position in the
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world, both materially and spiritually, and getting him to meet his

difficulties with intelligence and courage. Only then will he begin

to appreciate that the Jewish community is not merely a matter of

organization for the purpose of gathering of funds and administra-

tion of relief, but a spiritual agency through which all that Jewish

life represents might be translated into concrete advantage for the

benefit of every Jew.

The Jewish federations, as at present constituted, take at best

a benevolently neutral attitude toward all efforts to foster an affirma-

tive Jewish life. Yet they furnish the initial framework for the type

of communal structure which Jewish life calls for, provided, of

course, they be enlarged in scope and transformed in purpose. With

few exceptions, they were established and are still controlled by

Reformist Jews. In their present form, they are remote from the

kehillah type of social organization, and act as fiscal agencies mainly

for the purpose of administering relief. To realize how limited their

scope is, one need only compare it with that contemplated for the

New York Kehillah. The first step to be taken in widening their

scope is to democratize them, to make them, as a leading authority

on federations has put it, "fully representative of the entire com-

munity and inclusive of every demonstrated community need."
'

If the federations or Jewish welfare funds are to win support from

the broad masses of Jewry, they must devise a way of giving to all

their contributors an opportunity to be represented on their coun-

cils.'" Any Jewish society of a religious, cultural, social ot fraternal

character that would make affiliation with the local federation or

the support of the local welfare fund a prerequisite to membership,

should constitute a cell or unit of contributors with power of rep-

resentation. Instead of having, as at present, the representation con-

fined to the institutions which are the beneficiaries of the local fed-

eration or welfare fund, it would be necessary to have an additional

group of representatives who would express the interests and point

of view of the contributors. This second group of representatives

would be like an upper legislative body reviewing the decisions of

the lower legislative body, and initiating measures which would in

turn be reviewed by the latter. The upper legislative body would

make itself responsible for keeping alive the larger aims of com-
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munal organization which the beneficiary institutions are only too

apt to forget.

In the last instance, the process of progressive unification of

Jewish social agencies leading to creative Jewish communal organ-

ization will depend upon the extent to which those who give tone to

Jewish life are imbued with a workable idea of an integrated Jewry.

Just now organization machinery is of the least importance. They

who supply the resources and they who are at the helm of Jewish

affairs, must possess imagination, social vision and intelligence and

passionately yearn to see a Jewish future in this country. Other-

wise, all their activities will be short-lived and their achievements

insignificant.





PART FIVE

GOD

THE DEVELOPMENT OF THE JEWISH RELIGION





CHAPTER XXII

INTRODUCTORY

THE NEED FOR REORIENTATION TO THE PROBLEM OF
RELIGION

Religious tolerance implied in Judaism as a modern civilization—Religion indispensable

to Jewish civilization—The relation of religion to science—The wrong deductions
from psychological approach to religion.

The current versions of Judaism as a religion prove to be least

helpful and least tenable when we want to know what to make of

the diversity of religious belief and practice to which we must resign

ourselves as a permanent condition of world-Jewry. Even if the

Neo-Orthodox or the Reformist conception of Judaism were theo-

retically correct, the mere fact that it would limit Jewish life to

a specific system of belief and regimen of conduct, departure from

which constitutes a departure from the norm, is sufficient to con-

demn such a version of Judaism as unworkable. The expectation of

getting all Jews to submit to one code of law and doctrine is, under

modern conditions, nothing less than chimerical. The variety of

ideas which obtain in Jewish life is a replica of 'that which exists in

the world at large. It is difficult to conceive how Jews living in

Persia, eastern Europe, Germany and America could hold similar

views on religion. To expect, therefore, a single type of religion to

unite them is as futile as to expect all mankind to subscribe to one

universal religion. On the principle of religious tolerance alone,

from which Jews should be the last to recede, Judaism must be so

construed as to grant to the individual Jew the right to regard as

his religion whatever he conscientiously accepts as such.

Formerly, each civilization was identified with a particular

religion. In the days of undisputed Catholic supremacy in Europe,

the aim of the church was to bring the various peoples of the world

under one civilization and one religion. The national cultures were
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then still in their infancy. The church produced the enlightenment

and esthetic expression which constituted the culture of the European

peoples. When, with the advent of the Renaissance and later with

the outbreak of the Protestant revolt, the European nations became

sufficiently mature to cultivate their own civilizations apart from

that which they had inherited from the church, the same principle

of intolerance that had existed in the Catholic church was continued

in the Protestant states. In modern times, however, the principle of

intolerance has yielded to the assumption that civilizations must

henceforth recognize the citizen's right to adopt whatever religion

his conscience dictates. The outstanding philosophical proponents

of religious tolerance whose arguments have laid the foundation of

the modern attitude of the state toward the religion of its citizens

are Spinoza and Mendelssohn. The former in his Tractatus

Thcologico-Politicus and the latter in his Jerusalem were the first

to formulate in detail the theory of religious toleration.

This principle of tolerance is integral to the very conception of

Judaism as a civilization. That conception implies that we may dis-

agree with Neo-Orthodoxy, either as an interpretation of Judaism

or as the only true version of religious truth, but we must concede

that it is possible to be an orthodox Jew and yet live Judaism as a

civilization. Likewise, whether or not we agree with the theologic

assumptions of Reformism, we must admit that one can be a

Jew, provided those assumptions are not lived up to so consistently

as to prevent one from sharing other Jewish interests besides those

of religion. But the conception of Judaism as a civilization does not

stop at this point. It addresses itself to those who hold these ver-

sions of Judaism, and pleads that they give up their denominational

or sectarian spirit, and look upon themselves as parties in a larger

Jewish life. Though theirs may be the correct version of religious

truth and practice, they share too many elements in common with

the rest of Jewry—elements which arc included in the term civiliza-

tion—to make difference of religion a cause for aloofness.

But, it will be asked: would the conception of Judaism as a

civilization admit of Jews professing Christianity or Mohammedan-
ism? The answer is: by the same token that we must reject the

assumption that Judaism is, or can be reduced to, a religion only,

we must see in Christianity and Mohammedanism not merely
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religions but civilizations. A Christian is essentially one who belongs

to the church, whether visible or invisible. There would be no para-

dox in being at the same time both a Christian and a Jew, if it

consisted merely in living in two civilizations that are mutually

neutral. Indeed, the only way out of the present melee of historical

civilizations and modern nationalities is to sanction the necessity of

living in more than one civilization. That is the inevitable lot of

the modern man. But when one of the two civilizations is avowedly

antagonistic to the other, a person imposes upon himself an intol-

erable conflict of loyalties by trying to live in both. The very exist-

ence of Judaism is regarded by Christianity and Mohammedanism

as a challenge to their authority. The New Testament is no less inter-

ested in denouncing Judaism than in advancing its own ideas of

what man must do to enter the kingdom of God. It would there-

fore be the height of absurdity for a Jew to want to remain a Jew

while subscribing to Christianity or Mohammedanism, just as it

would be absurd for one to be a Christian and a Mohammedan at

the same time.

Far more difficult is the question whether a man may consider

himself a Jew, though he have no interest whatever in religion.

It is assumed, for example, that a person can be a Frenchman,

or Englishman, without professing any religion. Upon reflection,

however, it becomes evident that the parallel is a misleading one,

and is based upon a superficial understanding of the laws of civiliza-

tion. It is true, no doubt, that modern civilizations have to a large

extent divested themselves of historic religions and are committed

to a policy of religious tolerance. But this neutral attitude toward

religion does not indicate the place of religion in the civilizations of

the future. The fact that until recently civilizations were completely

identified with religion implies a very intimate association between

the two. The divorce of religion from modern civilization should be

viewed as temporary. The next stage will find each civilization once

again identified with religion, though it will be a different type of

religion from that of the past.

Of all civilizations, Judaism can least afford to omit religion.

Religion has loomed so large in the entire career of the Jewish

people that its elimination would leave Judaism impoverished, espe-
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dally since its other elements are still in the process of acquiring

their own structural reality. If the glory of a civilization consists

in the uniqueness of its contribution to human culture, then religion

was, and will remain, the glory of the Jewish civilization. Take

religion out and Judaism becomes an empty shell. Not by the

furthest stretch of the imagination could a secularized life be identi-

fied with the spiritual heritage which has shaped the Jewish people

into a unique eniity. The very fact that Jews are compelled to

re-emphasize their status as a nation places upon them the obligation

to be a religious nation, for it is only through religion that Jews

can recapture the sense of world-unity and the spiritual oneness

of mankind.

On the other hand, to urge the retention of religion in Jewish

life is to state a problem, not to solve it. The moment we make
such a demand we come up against the ideological challenge to the

formulated versions of Judaism as a religion. It is not enough to

evolve a proper conception of Jewish life and of the social frame-

work necessary to its maintenance. It is equally necessary to formu-

late a conception of religion for those who are dissatisfied with the

conceptions thus far proposed.

The main prerequisite for understanding the place of religion in

Judaism as a modern civilization is a reorientation toward religion

in general, and toward Jewish religion in particular. The initial and

hardest step in the process of religious readjustment at the present

time is to grow accustomed to the idea that it is possible to have

religion without subscribing to the supernatural character of its

origin.

To steer clear both of rigid traditionalism and irreligion, the Jew
will have to realize that religion is rooted in human nature, and that

the belief in the existence of God, and the attributes ascribed to

him, must be derived from and be made to refer to the experience of

the average man and woman. The ability to negotiate the transition

from the theurgic to the rational conception of religion is but a

phase of the larger problem of spiritual readjustment which has

prevailed since the days of Copernicus, and which has been accentu-

ated with the acceptance of the Darwinian theory. Whatever his

conception of the physical universe may be, assuming that man must

come to terms with life and justify his spiritual striving, it should
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be possible to work out an affirmative spiritual adjustment in Jewish

life in terms of the evolutionary conception of religion.

The reorientation which is essential to the survival of the Jew-

ish religion cannot be effected merely by trying to harmonize the

traditional teachings of religion with the results achieved by modern

science. It calls for nothing less than an approach to the religious

interpretation of life with the same unbiased empirical attitude

as that which constitutes the spirit of science, that spirit which

regards truth not as something absolute and final, but as an active

process of the mind whereby error is gradually eliminated. A con-

flict between science and religion is possible only when we assume

that our knowledge of God originates not from our understanding

of the universe and of human life, but from some supernatural

revelation which is entirely extraneous to the natural powers of the

human mind. However, once we take for granted that our knowl-

edge of God is necessarily based upon experience, and develops with

it, all conflict between religion and science is precluded; for then

all that is necessary to keep religion vital is to permit it to grow

concurrently with experience.

The inclusion of religion within the scope of scientific thinking

presupposes a much broader conception of science than that of a

method of measuring phenomena, or tracing their sequences. The
scientific spirit is synonymous with the application of intelligence to

everything within the range of human experience, including ends as

well as means, social and spiritual life as well as physical existence.

So understood, it is to the interest of religion to submit itself to the

scientific approach. To state the matter more concretely, it is to

our advantage spiritually to submit all our religious ideas, habits

and emotions to the scrutiny of intelligence. Emile Durkheim has

stated the attitude of science toward religion with matchless clarity.

That which science refuses to grant to religion is not its right to exist,

but its right to dogmatize upon the nature of things and the special com-
petence which it claims for itself for knowing man and the world. As a
matter of fact, it does not know itself. It does not even know what it is

made of, nor to what need it answers. It is itself a subject for science,

so far is it from being able to make the law for science. . . . However,
it seems destined to transform itself rather than to disappear.^
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The intelligence to which religion must henceforth learn to sub-

mit its content is that inclusive process of thought which views each

aspect of reality as part of an inter-related whole. Intelligence

does not preclude either intuition or mysticism, but intuition should

not be confused with supernatural revelation, nor mysticism with

intellectual surrender.

Formerly, when men found the religion of theophany and miracle

untenable, they resorted to philosophic reasoning in the hope of

discovering universal and eternal truths which were beyond cavil.

But the modern thinker has at his disposal the history and psy-

chology of religious experience. The knowledge of the various mani-

festations of religion among peoples of different stages of develop-

ment, and of the forces of human nature, both individual and

collective, that come into play in the manifold of religious beliefs

and activities, makes it possible for him to discover those funda-

mental needs of human nature to which the God-idea answers. Those

needs are far more universal and significant than the logical neces-

sity of assuming a first cause or prime mover, which for the religious

philosopher of former days was the main reason for believing

in God.

There has, unfortunately, arisen a science of religion which has

proved to be a snare and a delusion. It is the kind of approach

which, by trespassing upon fields of inquiry beyond its scope, pre-

sumes to explain away the reality of God. That however should

not prejudice us against the science of religion, which, by keeping

strictly within its limitations, confines itself to the task of explaining

how the God-idea has functioned in history. Such science is as

indispensable to a proper understanding of religion as mathematics

is to astronomy. The religion which it enables us to understand is

not that of the metaphysician whose problem is the reality of God,

but of the group, and of the individual in the group whose concern

is with what God means to man and expects of him. The problem

of the metaphysician is prior to science; the concern of the religious

group or individual can best be understood in the light of science.

It is one thing to identify and name the factors which condition

the conception of God—fear, dreams, ghosts, animism, the yearning

for protection; it is quite another to infer that the conception of
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God can be resolved entirely into the factors which condition it.

The inference which reduces the God-idea to an illusion is not

logically justified by the psychologic data of religion, but derives

rather from an antipathy to religion. Psychologists who reduce the

God-idea to an illusion disregard the changing character of the God-

idea. They usually attack an outgrown God-idea, and overlook the

fact which might have served at least as a psychologic datum, that

as soon as one God-idea is discarded, another one, which is regarded

as a closer approximation to the truth, emerges. They also forget

that the very condemnation of an idea as illusory implies the exist-

ence of some reality which is regarded as the norm. Why may not

the quality of godhood reside in that very reality which serves as

a criterion for rejecting as illusions the traditional or conventional

ideas of God?

Thus Freud in his recent attack on religion ' starts out with the

unwarranted assumption that "Religion consists of certain dogmas,

assertions about facts and conditions of external (or internal) reality

which tell one something that one has not oneself discovered and

which claim that one should give them credence." ' Nothing is easier

than demolishing a man of straw. Why limit religion to dogmas

that must be believed in? To be sure, authority still plays an

important role in most people's religion. Not so long ago that was

the case also with science. Yet no one would think of treating

authority as an integral part of science. Just as science entered

upon a new stage in its development when it replaced the deductive

method with the inductive, so can religion parallel the progress of

science by subjecting its own assumptions and processes to analysis.

That a man of Freud's intellectual caliber should be guilty of con-

fusing "religion" with a particular type of "religious doctrines" is,

indeed, a case for psychoanalysis.

Psychology by itself is not concerned with the validity of the

inferences we draw from our knowledge of the origin and nature of

religious experience. In utilizing the psychological data to re-define

our conception of God, we admittedly go as much beyond the

province of psychology as do those who infer that the God-idea is

an illusion. Why then should we prefer the inference which validates

the God-idea rather than the one which negates it? Because the

one indisputable fact which the psychology of religion reveals is that
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the God-idea is an expression of man's will-to-live. The idea as such

may convey a wrong notion of God, but the reality which it seeks

to identify or point to is no illusion. God may not in any way resem-

ble or correspond to the idea we form of him, but he is present in

the very will-to-live, the reality of which we experience in every

fiber of our being. We cannot help interpreting this will-to-live as

of cosmic significance. The universe, being an organic totality,

determines and is determined by the least part within itself, and

therefore determines and is determined, in however infinitesimal a

way, by the life of man. Such a universe must needs be conceived

as in rapport with the will-to-live which functions in every living

being. By cooperating with that life urge, the universe has brought

it to the point of development attained in man. As we better under-

stand ourselves and our environment, we achieve a clearer knowl-

edge of the circumstances that condition the cooperation between

the living universe and our will-to-live. This growth in understand-

ing includes the realization that all religious behavior is an attempt

to discover and reckon with the conditions upon which that coopera-

tion depends. We keep on blundering as to those conditions, but

there can be no mistake about the reality and imperativeness of

that cooperation.

Even the scientific interpretation of reality is a projection of

our subjective need for order and unity. There is no way of prov-

ing that the picture of reality reconstructed by the physical sci-

ences corresponds to the actual nature of things. Yet we do not

become solipsists and conclude that we can never know the truth

about the outer world. ''What a deep faith in the rationality of

the structure of the world," writes Albert Einstein, ''and what a

longing to understand even a small glimpse of the reason revealed

to the world there must have been in Kepler and Newton to enable

them to unravel the mechanism of the heavens in long years of

lonely work." * The faith in the rationality of the structure of the

world is but one aspect of the faith that has given rise to religion.

Its antithesis is the skepticism which identifies life with unreason.



CHAPTER XXIII

THE PLACE OF RELIGION IN JEWISH LIFE

The relation of religion to the rest of Jewish life as conceived by the different Jewish
.groups—The dichotomy between the natural and the supernatural assumed in Neo-
Orthodoxy—How the non-orthodox religionists view the divine aspect of reality

—

The meaning of the God-idea in the group religion—The fallacy in the Reformist
conception of the Jewish religion—The fallacy in the Secularist conception—Some
illustrations of the Religious-Cultural conception—When religion is vital.

It is futile to deplore the loss of credal uniformity which marked

Jewish life in the past. The number of Jews no longer content to

accept unquestionably the religious traditions of their people is

definitely on the increase. They insist upon the right to think for

themselves. The only limitation to which that right should be sub-

ject, if they want to remain Jews, is at least an unqualified accept-

ance of Jewish survival. No doubt diversity of belief will put a

strain on Jewish unity, but, on the other hand, without the recogni-

tion of the right to differ Jewish unity would be disrupted. "A

controversy which is for the sake of heaven," say the Sages, "will

in the end lead to permanent results." A controversy in which the

parties credit one another with well meaning purposes is bound to

lead to constructive thinking and fruitful effort.

From the standpoint of the relation of religion to the rest of

life, Jews who take an affirmative attitude toward Jewish survival

may be divided into four distinct groups whose philosophies of

Judaism are herewith given in outline form.

A. The Neo-Orthodox

1. The Jews have been in possession of a written and an oral

Torah supernaturally revealed to the Israelites through Moses

in the course of their journeying to the Promised Land.

2. Only those truths which are supernaturally revealed by God
to man constitute true religion.

3. The Jewish differentia must consist henceforth, as it did

hitherto, in the possession and cultivation of the religion

supernaturally revealed at Sinai.
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B. The Rejormists

1. In the past the Jewish differentia consisted of a distinctive

national-cultural life and a unique religion.

2. The national-cultural life was bound up with Palestine and

gave rise to a distinctive Jewish civilization.

3. In that civilization the element of religion as the sum of

beliefs and practices which center about the relation of man
to God developed into ethical monotheism.

4. Though the element of religion was until modern times closely

associated with the national-cultural life of the Jews, it

achieved sufficient content of its own to be worthy of being

fostered in its own right.

5. Now that emancipation makes it necessary for the Jews to

surrender their national-cultural life, they can dispense with

the cultural elements of their heritage and retain only the

element of religion.

6. The Jewish differentia is henceforth to take the form of the

historically evolved religion of ethical monotheism.

C. The Secular-Culturists

The Secular-Culturists agree with the Reformists in the first three

propositions. But they add the following:

4. Now that the enlightenment has taught us to regard religion

either as superfluous or as a matter to be left entirely to the

individual, the Jews should cultivate their national life along

secular lines.

5. The Jewish differentia is henceforth to take the form of

secularized national culture.

D. The Religious-Culturists*

The Religious-Culturists agree with the Reformists in the first three

propositions, but add the following:

4. Religion and national-cultural life are so integrally related to

each other as to be unable to function separately.

5. The emancipation and enlightenment have necessitated many
changes in both concurrently.

6. The Jewish differentia is henceforth to take the form of a

historically evolved civilization which is to reckon with the

social and spiritual needs of the Jews as individuals and as

a national entity.

It is evident from the foregoing outline that the point at issue

is the nature of religion and its relation to the rest of human life.

* The group which is at present emerging and whose conception of Judaism it is

the purpose of this book to crystallize.
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The principal division of opinion is that between the Neo-Orthodox

group, on the one hand, and the three non-orthodox groups, on the

other. Orthodoxy * assumes that religion must be based upon an

authentically attested supernatural revelation. That assumption

presupposes a sharp dichotomy between the natural and the super-

natural. To treat that distinction as relative or unimportant is to

misinterpret orthodoxy. This applies especially to the belief with

regard to the origin of the Torah. The basic doctrine of Judaism,

according to orthodoxy, is that the Torah is min ha-shamayim, or

supernaturally revealed. There are many who give to the term min

ha-shamayim a metaphorical meaning. Whether they are right or

wrong is not the question. But they cannot identify themselves

with those who call themselves "Orthodox" because they deny the

fundamental idea in the orthodox outlook when they refuse to abide

by the implications of the absolute distinction between the natural

and the supernatural.

From the standpoint of the orthodox dichotomy between the

natural and the supernatural, it is easy to define the place of the

Jewish people in the scheme of things. What differentiates the Jews

from the rest of the world is the fact that they have been the sole

recipients of direct communication from God. This does not mean

that the divine communication was intended solely for them. It

simply means that they were chosen to be the priests or mediators

between God and mankind. They owe that privilege to the virtue

of their ancestors. In their behalf alone did the miracles take place.

All other peoples who wish to enjoy the fruits of obedience to the

will of God must in some way recognize the more intimate relation

of the Jews to the supernatural order.

In the world of today that same dichotomy in all its logical con-

sequences is taken for granted by the Catholic church and by the

major Protestant sects. The only difference between them and the

Jews turns upon the questions as to what is to be regarded as the

final and authoritative revelation of God, and as to which particular

group has a right to lay claim to the possession of that final and

authoritative revelation.

* Orthodoxy is the reaffirmation of traditionalism in the face of challenge. It

therefore describes the attitude of a Philo, a Maimonides, or a Samson Raphael
Hirsch. For purposes of clarity, the orthodoxy espoused by Hirsch is in this book
designated "Neo-Orthodoxy."
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The spokesmen of the non-orthodox groups have hardly ever

come to grips with the basic principles underlying their respective

philosophies of Judaism. This is undoubtedly the cause of much
that is paradoxical in their thinking and self-contradictory in their

action. One such basic principle has to do with the dichotomy of

reality into the natural and supernatural. Although the non-orthodox

have seldom had much to say on that question, there can be no

doubt that for them the dichotomy does not exist. That fact is

indeed the main reason for their taking issue with orthodoxy. But

it deserves to be set forth in a more detailed and articulated form

than has hitherto been the practice. This is especially true with

regard to the Reformist and Religious-Cultural ideologies in which

religion figures either as coextensive with Judaism or as its domi-

nant element.

The implication in the Reformist and the Religious-Cultural

ideologies is that religion is by no means committed, as is commonly

believed, to the division of reality into the natural and the super-

natural. It is a common fallacy to regard religion as always having

been aware of that distinction. In the experience of those who lived

in what might be considered the classic age of religion no such

dichotomy can be discovered. Before the advent of philosophy the

very contrast between natural and supernatural was inconceivable.

A distinction was then noted, to be sure, between the usual every-

day occurrences and extraordinary occurrences like storms, earth-

quakes, pestilences and wars. But they were never conceived as

belonging to such different orders of existence as the natural and

the supernatural.

The "natural" is more than a synonym for the regular and the

usual. Natural has a specific meaning which is intended to correct

one of the basic assumptions of the unphilosophic mind. It denotes

the fact that the action of each thing is conditioned by the law of

its own being. That law cannot be altered by any will acting from

without. To the unphilosophic or unscientific mind all things appear

as being acted upon extraneously by quasi-human wills or a single

quasi-human will. Philosophic apologetics aside, God is conceived

in Scriptures and in rabbinic literature more or less anthropomor-

phically. His will, though infinitely superior in power, justice and

goodness to that of man, resembles it in the consciousness of the
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specific purposes it seeks to achieve. From that viewpoint nothing

possesses a law of its own being. All things act in accordance with

the will of God, which is conceived as entirely extraneous to their

essence or attributes. In such a universe of thought there can be

no such thing as supernatural since it lacks the concept of the

natural. The attempt to bring the pre-philosophic universe of dis-

course into harmony with the philosophic universe of discourse

inherited from the Greek thinkers engaged the minds of theologians,

Jewish, Christian and Mohammedan, for fifteen centuries. The

dichotomy of reality into natural and supernatural is, as a matter

of fact, nothing more than the admission of failure on their part to

arrive at a satisfactory solution.

The approach to reality, characteristic of modern thought, has

rendered the dichotomy of natural and supernatural irrelevant. The
tendency nowadays is to enlarge the concept of the natural so that

it might include that plus aspect of reality which the traditional

outlook did indeed sense but not altogether apprehend. From
various quarters there have been launched onslaughts against the

oversimplified view of nature as synonymous with the working of

blind mechanical forces. All advanced thinking nowadays tends to

recognize that the mechanistic interpretation of existence is only a

half-truth. The fact that the minutest fraction of reahty is deter-

mined by the whole of reality, and that each living organism deter-

mines as a totality the behavior of every part of itself, introduces

the entire cluster of meanings and values which constitute the spir-

itual aspect of life.

This departure from the mechanistic interpretation of existence

has a special bearing on human life and human relationships. In

the case of man, there is the added factor of self-consciousness.

That factor gives to man the consciousness of his own unity as a

person. Through the unity of his person he becomes intuitively

aware of that phase of reality with which he has gropingly and

blunderingly tried to reckon in his various religions. In the past,

however, man always imagined himself as standing outside reality

conceived as a whole. When, therefore, he sensed the inter-related-

ness which gave to reality that meaning out of which he derived

his various notions of godhood, it did not occur to him to look for

that same type of meaning in his own personality. Only an occa-
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sional gleam of the truth that the human being possesses more of

godhood than anything else in his environment flashed across man's

mind, as, for instance, when he achieved the notion that he was

created in the image of God. But that gleam was only for a moment.

It has had to be recaptured by increased self-knowledge for man
to realize that he belongs within reality, the whole of which

determines his life.

Man has come to understand that the act of contemplating

reality in its wholeness does not place him outside reality. He
now realizes that the inter-relatedness which is the source of his

awareness of godhood operates within him, no less than outside him.

Thus is eliminated the very need of making any dichotomy either

between the universe of man and the universe of God, or between

the natural and the supernatural. There is only one universe within

which both man and God exist. The so-called laws of nature repre-

sent the manner of God's immanent functioning. The element of

creativity, which is not accounted for by the so-called laws of nature,

and which points to the organic character of the universe or its life

as a whole, gives us a clue to God's transcendent functioning. God

is not an identifiable being who stands outside the universe. God
is the life of the universe, immanent insofar as each part acts upon

every other, and transcendent insofar as the whole acts upon

each part.

Whether the modern man's conception of God as here formu-

lated be correct or not, it serves the purpose of illustrating how

those who cannot accept the orthodox view of religion manage to

find a place for the God-idea within the field of natural experience.

They resolve the conflict between religion and science. From their

standpoint religion can have reference, not to an aspeci of reality

which exists entirely outside the order identified as nature, but to

an aspect of reality which is not taken into account in what is

ordinarily called a naturalistic approach. When the modern man
studies reality scientifically, he abstracts from it certain specific

aspects, such as the physical, the chemical, the biological, the psycho-

logical. When, in addition, he tries to grasp the significance of the

parts of reality in their relation to the whole, and of the whole in

its relation to the parts, there emerges that entire universe of values
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in which are reflected his yearnings to be at one with life at its best.

To recognize this is to sense the divine aspect of reality.

There are many who hold that the belief in God which is based

merely upon human experience cannot have the objectivity that we

associate with scientific truth. In taking this attitude, they are

merely voicing a feeling of homesickness after the belief in super-

naturalism which they have not altogether outgrown. There is no

reason why a conception of God should be less objective than any

other conception that is based on experience. There is a way of

checking its validity. It must not only harmonize with other ele-

ments in our experience, but must lend to them even greater unity

and meaning than they derive from the arts and sciences. The power

to help us orient ourselves to life, to elicit the best of which we are

capable and to render us immune to the worst that may befall us

is the pragmatic test to validate a conception of God. To that extent

at least a God-idea based on experience is analogous to a scientific

conclusion, and like it possesses objectivity.

Those who intend to cultivate Jewish religion as a normal

reaction to life must realize that it is subject to the laws of human
nature which determine the relation of religion to the rest of human
life. They should resort, therefore, to the empirical sciences of

human nature and society for the purpose of noting how the God-

idea has actually functioned in the life of men and nations. They

would readily discover that the God-idea of group religion is least

of all an idea or system of ideas. Ratiocination plays a very minor

part in collective religion; emotion and conation practically mo-

nopolize the whole of it. The God-idea in every collective religion

functions not as an intellectual assent to a proposition, but as an

organic acceptance of certain elements in the life and environment

of the group, or of reality as a whole in its relation to the group,

as contributing to one's self-fulfillment or salvation. Such organic

acceptance is articulated in the adjective "holy" which is applied to

whatever object is accepted in this spirit.

Long before the human being was able to formulate the idea

"God," he was aware that there were elements in his environment,

certain animate and inanimate objects, definite places, particular

persons upon whose help he depended for the fulfillment of his
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needs. He ascribed to them power, which he believed he could direct

to his advantage by resorting to actions and formulas which we term

magic, because they had no intrinsic connection with the results

which he wanted to obtain. As he grew in self-consciousness, he

also grew more conscious of the clan or tribe to which he belonged.

This led to his awareness that the magic practices to which he

resorted were shared by the other members of his group. There then

dawned upon him the realization that overarching the dependence

upon the particular elements in his environment was his dependence

upon his group. As a consequence the indispensable elements in the

life and environment of the group acquired that additional signifi-

cance for him which he tried to convey by viewing them and con-

ducting himself toward them as holy. With that the notion of god-

hood began to emerge, for psychologically, the notion of godhood

is the precipitate of the notion of holiness. A holy being is synony-

mous with a divine being. As man developed further, he extended

the domain of holiness to include not only visible or picturable

objects, events and persons, but also customs, laws, social relation-

ships, truths and ideals.

This natural human trait, which finds expression in the sense of

holiness, long antedated the traditional conception of religion as a

supernatural phenomenon, and will continue to function long after

supernaturalism as a method of interpreting life will have dis-

appeared. It is a mistake to infer from the infrequency of the terms

"holy" and "holiness" in the present-day vocabulary that the human
mind is growing disaccustomed to the kind of response which those

words implied. Psychologically the terms "worth" and "significance"

refer to the same type of reaction as holiness. There is fashion in

words as well as in dress. People nowadays prefer to speak of

objects or persons they consider indispensable to human life as

possessing high worth. But there are moments in every person's

life, no matter how prosaic or matter of fact, when "holy" is the only

word that can adequately express what he feels about certain things,

persons or ideals.

The foregoing description of the manner in which the God-idea

arose and developed points to the human factor that is common to

all religions. At the same time it helps us understand what it is that

really differentiates one religion from another. It becomes clear
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that we are on the wrong track entirely when we try to discover

differences in world-outlook between one religion and another. Care-

ful study will reveal surprisingly much in common among religions

that are most hostile to each other. Group religions differ from each

other mainly by virtue of the fact that they belong to different

groups, and therefore refer to different constellations of sancta.

Each religion has its own objects, persons, places and events that

are deemed holy, or occupy a place of supreme value in the collec-

tive consciousness of its adherents.

This truth is sufficiently recognizable when we deal with ancient

religions, each of which had its own sacred trees, waters, stones and

mountains, but escapes us when we deal with the great historical

religions. Yet a moment's careful consideration would reveal the

same truth with regard to the latter. The beginnings of the Jewish

religion are marked by rivalry between the Canaanitish sancta

and the sancta which the Israelites brought with them from the

wilderness, between the bull image and the ark of YHWH, between

the local sanctuaries and the sanctuary at Jerusalem. In the very

process of upholding the claims of the Israelitish sancta there emerged

the great spiritual conceptions and moral ideals which have rendered

them of universal import. It is interesting to note how the mere

fact that the Samaritans insisted upon having their sanctuary at

Mount Gerizim was enough to constitute them adherents of a dif-

ferent religion from the Jewish. Likewise Christianity branched off

from the Jewish religion by adding the person of Jesus to the other

Jewish sancta, though the early Christians, as is known, conformed

to Jewish rites, accepted all the beliefs and honored all the sancta

of the Jewish religion. It was a correct instinct which guided the

church to declare the first instead of the seventh day holy, for if

the church had observed the same day, its religion would not have

been sufficiently distinct from the religion of the Jews.

In spite, however, of the unmistakable distinctiveness of religions

from the standpoint of their sancta, there is bound to be consider-

able overlapping in the domain of social relations and universal

truths and ideals. It is this circumstance which often misleads

people into believing that all religions are fundamentally one, and
the reason we have many religions is that their adherents are too

blind and prejudiced to recognize that fact. The individual who
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contemplates God may experience a kind of "drunken joy and

surprise" at the wonder of life. The God-idea may remain with him

purely as a state of mind, and does not have to be externalized.

But when the God-idea is the outcome of collective experience, then

it cannot avoid being externalized. Of the three constitutive ele-

ments that enter into any mental reaction, to make a rough estimate,

we should say that in a collective God-idea there is a small part of

ideation, a larger share of emotion while the largest element is cona-

tion. Concretely speaking, this means that a group religion is least

of all a philosophy of life. Its function primarily is to invest with

sanctity not life in general, but specific objects, persons, places,

events, days, etc., and specific codes of law, customs and morals.

If we would visualize the role of collective religion in this realis-

tic fashion, we would not make the mistake of expecting a collective

religion to justify its existence by being logically diverse from other

collective religions. Each group religion is different in substance or

entity from every other group religion, as one mind is different from

another. The raison d'etre of the existence of separate minds is by

no means their logical diversity. Collective religions, likewise, being

to the group what self-consciousness is to the individual, derive

their justification from their ability to further the existence of the

group and to develop its spiritual potentialities.

If these generalizations concerning religion are correct, we

possess a criterion whereby we may judge the tenability of the dif-

ferent non-orthodox conceptions of the Jewish religion. The crucial

assumption in the Reformist position is that religion and national-

cultural life are inherently independent of each other, and that it is,

therefore, possible to retain the element of religion without any of

the elements which constitute national-cultural life. To do that con-

sistently, Reformism would have to eliminate from Jewish religion

all those elements which are of a concrete nature, since their very

concreteness identifies them with the substance of national-cultural

life. The most conspicuous concrete object which Reformism has

consistently eliminated from Jewish religion has been Eres Yisracl.

But it should have gone much further. It should have so completely

denationalized the Jewish religion as not to permit any national

event to stand out as significant. The exodus from Egypt, the
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journey in the wilderness, or the Maccabean revolt may have had

an important bearing on the spiritual life of mankind, yet why should

those events have been singled out to the exclusion of so many other

numberless events in the history of mankind which have contributed

to the shaping of human destiny? The same applies to the heroes

of Jewish history. A universal religion ought to show no preference

for the heroes of any one particular people. It ought to contain a

sort of pantheon to which heroes of all nationalities should be

admitted. Least warranted is the retention of the Hebrew language

as part of Jewish religious practice. It should have been entirely

omitted from the Jewish prayer-book. A consistent application of

the theory that religion is capable of being completely separated

from the national and cultural values of Jewish life would require

that religion confine itself to abstract truths about the nature of

God, the world and man and to ethical principles of a universal

character. It ought not even include such duties as a Jew owes to

his fellow-Jews by reason of certain historic, racial or national ties.

From the Reformist viewpoint, voluntary choice and not birth ought

to constitute the basis of adherence to the Jewish religion.

To be sure, Reformism has sought to account for its inconsisten-

cies by the idea that Jews are not only members of one religion,

but also members of one race, and that the retention of many dis-

tinctively Jewish practices is to be accounted for not so much on

religious as on racial grounds. Fearing, however, that this explana-

tion might not prove satisfactory, Reformism has added another.

It claims that while a religion is essentially a system of truths and

ideals which must find expression in ethical practice, there is a need

of having some concrete rites and ceremonies that might give con-

tinuity to that religion. The lameness of this justification is alto-

gether too apparent, since there is nothing in the Reformist con-

ception of the nature of ethical monotheism that calls for the sense

of continuity. Continuity is relevant and desirable only from the

standpoint of living and changing entities. The Jewish religion as

an expression of the Jewish people necessarily demands guarantees

of continuity, but as a system of universal truth, it needs no such

guarantees.

The fundamental fallacy of the Reformist position is that it

confuses religious philosophy with historical religion. A religious
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philosophy is a world-outlook which is achieved as a result of reflec-

tion. It is essentially a matter of personal choice and is generally

confined to the selection of certain truths, ideals or principles of

conduct supremely important to the salvation of the human being,

regardless of race, nationality or historical background. A reli-

gious philosophy can be fitted into any civilization because it need

not be the outgrowth of any one civilization. It is, as a rule,

cosmopolitan in origin, and therefore cosmopolitan in application.

Like science, it may serve as a common denominator of all

civilizations.

It is far otherwise with a historical religion. A historical religion

is a group religion. It consists of group habits before it comes to

possess well-defined ideas. It is acquired through the medium of

the civiHzation into which one is born. It is transmitted from

parent to child in the same way as language. The child

has as little choice in group religion as he has in language. A
group religion functions chiefly as a process of sanctifying cer-

tain concrete elements of the particular civilization to which it

belongs. The process of sanctification consists in treating certain

facts, events, places, things, times and human beings that figure

prominently in the life of the group as indispensable to the self-

fulfillment or salvation of that group. The difference between a

philosophic and a historic religion is like the difference between the

general principles of symphonic structure and the Ninth Symphony
of Beethoven,

This process of sanctification takes place in accordance with

what may be termed "the law of particularity." It acts in a reverse

manner from that which is characteristic of a religious philosophy.

A religious philosophy is a series of generalizations which are

abstracted from the varied experiences Oi mankind and are there-

fore regarded as applicable to human life as a whole. In group

religion, however, the object of concern is a particular milieu to

which human beings are committed, generally by reason of birth

and heritage. The task of the historical religion consists in ren-

dering that milieu efficacious in eliciting from its adherents

the best that is in them. It accomplishes that by attach-

ing high worth and significance to certain concrete elements

in the milieu. The cluster of concrete elements thus singled out
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becomes the content of the historical religion. Jewish religion is the

cluster of concrete elements within the civilization, which figure in

the consciousness of the Jew as indispensable to his self-

fulfillment or salvation. That it shares high ethical and spiritual

ideals with other historical religions and religious philosophies can-

not be denied. That its value, in the last analysis, depends upon

the degree to which it succeeds in rendering the Jews ethical and

spiritual in their dealings and relationships with their fellow-men

goes without saying. But all this does not minimize one whit the

truth that the unicum in the Jewish religion, the distinctive and

colorful part of it, consists of the nexus of specific sancta, heroes,

events, things, places, etc., that are inconceivable except as part of

a national civilization.

The conception which the Secular-Culturists have of the Jewish

religion is, in a sense, an inverted Reformism. It proceeds from the

same fallacy that ignores the fundamental distinction between a

religious philosophy and an historical religion. With the Secular-

Culturists, however, this fallacy serves as a major premise for

the conclusion that it is possible, yea necessary, for the Jews to

eliminate religion as an expression of their collective life. It is true

that they do not make the mistake of the Reformists who fail to

realize the implications of the fact that the Jews are committed to

a specific social and cultural milieu. On the contrary, the Secular-

Culturists go far in their efforts to live up to what is implied in

that commitment. To them the Jewish problem is essentially the

problem of the happiness of the men and women who constitute the

Jewish people. But they claim that the happiness of these men and

women can be adequately achieved, and provision for its attainment

secured, without religion. If an individual Jew is interested in inter-

preting the content of Jewish life in terms of the God-idea, he can

do so on his own responsibility. But the Jews as a group should not

be expected to subscribe to any one interpretation of life in prefer-

ence to any other.

This contention of the Secular-Culturists seems tenable so long

as we think of religion in terms of individual outlook that finds

expression in abstract truths and ideals about life and duty. But

in the light of the actual nature of historical religion, such a con-
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tention ignores the laws of human nature and society. Whenever

human beings cooperate for any length of time and develop common

interests, they invariably come to regard their salvation as condi-

tioned by those common interests which will inevitably be found to

center around specific objects, persons, places and events. In the

very assumption that salvation is an achievable goal there is the

making of an affirmative attitude toward Reality, an attitude which

becomes articulate in some version of the God-idea.

The Secular-Culturists maintain that the trend of modern civil-

izations is to omit religion from the roster of activities for which

any political group, be it city or state, organized on modern lines

is ready to assume responsibility. If the Jews want their civilization

to take its place among modern civilizations, they should follow the

example of the progressive nations which have disestablished their

churches. In reasoning thus the Secular-Culturists show themselves

victims of half-truths which are based upon a superficial reading of

the facts. They misjudge entirely what is actually happening to

institutional religion. It is true that among the great nations of the

world the historic religions are on the wane. But that is due to the

fact that in becoming nations and developing their national life,

they sensed the incongruity of depending upon the sancta of an

ancient oriental civilization for the individual and collective salva-

tion of their citizens. The Christian religion is not native to any

of the peoples that live by it, and, therefore, never really became
an organic part of any of the European cultures. This is in essence

the significance of the Kulturkampj which has been going on in the

occidental world ever since the establishment of the church, and
which will be waged for a long time. Ultimately, however, each

civilization will organize its own sancta into a collective religion to

fill the void left by the shrinking of Christianity.

It is absurd to regard, as the Secular-Culturists do, the changes

going on in the inner life of the Jews as an extension of the Kultur-

kampj. The relation of the Jewish religion to the Jewish people is

in no way analogous to the relation of the Christian religion to the

so-called Christian peoples. The Jewish religion consists of the very
substance which went into the creation of the collective conscious-

ness of the Jewish people. Take away the traditional sancta from
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the Christian peoples, and there are revealed the really creative

elements in their civilizations. Take away the traditional sancta

from the Jewish people, and there is nothing left to account for its

past. There remains a very small spiritual capital, indeed, on which

to build a Jewish future. Changes will undoubtedly take place in

the beliefs and practices that have hitherto constituted the Jewish

religion, but they will be within the scope of the historical sancta.

The Jewish religion will never suffer the fate of the Christian reli-

gion. It will never have to be replaced by a religion more native and

integral to the social heritage of which it is a part.

Whatever may be the outcome of the changes taking place in

the spiritual life of other nations, there can be no doubt that in the

case of the Jews, their collective life will naturally retain the level

of self-consciousness, and will therefore continue to find expression

through its historic sancta. Of this we may be sure, because

the Jews have a religion which was not imposed upon them from

without; because the nisus to Jewish collective life in the

diaspora, deriving mainly from the momentum of the past, func-

tions chiefly through the specific objects, places, personalities and

events around which the Jews have built up the mental associations

of sanctity.

Bearing in mind that historical religion is the sanctification of

specific elements in the group life, and, inversely, that group life

naturally gives rise to the sanctification of some of the specific

elements in it, we cannot but conclude that historical religion with-

out group life is empty of content, and is merely a way of speaking.

Group life which refuses to be merely a replica of a community of

ants is bound to find expression in collective religion.

From the standpoint of reckoning with the integral relationship

that exists between religion and the rest of life, the Religious-

Cultural conception of Judaism is at one v/ith the Neo-Orthodox

conception. To the oft-quoted dictum about the oneness of God,

Israel and Torah the Religious-Cultural group can conscientiously

subscribe. This apparent agreement accounts for the tendency to

identify the members of that group as orthodox. For the sake of

clarity, however, it is necessary to realize that the unanimity with
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regard to the integral relationship between religion and nationality

is compatible with a radical divergence of opinion concerning the

practical corollaries emanating from that relationship.

It is possible, for example, both for the Neo-Orthodox and the

Religious-Culturists to agree that the Jewish religion is indissolubly

bound up with Eres Yisrael. But the conclusions to which that agree-

ment leads are a universe apart. To the Neo-Orthodox the bond

between Jewish religion and Eres Yisrael means the retention of

that entire nexus of ideas concerning that land which are found in

the Bible and rabbinic literature. Anyone who is imbued with those

ideas finds it strictly consistent to do nothing more than continue

reciting daily the various prayers thanking God for having given

the land to his forefathers. For the Religious-Culturist, however,

the consequences which result from the integral relationship between

culture and religion would, of necessity, find expression in the serious

attempts to engage in all those efforts to rebuild Eres Yisrael, which

are part of the Zionist movement. In other words, the wide diver-

gence in the consequences following from the same assumption with

regard to the interdependence of Jewish nationhood and Jewish

religion is evident in the wide chasm that divides the Agudists from

the Zionists. This exemplifies what contradictory conclusions may
be drawn from the acceptance of religion and group life as inter-

dependent. The nature of the conclusion depends entirely upon the

interpretation placed upon that interdependence.

If the Religious-Culturists' point of view gives the impression

of being at one with Neo-Orthodoxy in its recognition of the inter-

dependence of the national and religious elements of Judaism, it

gives the impression of being at one with Reformism in recognizing

the evolutionary aspect of both of these elements. It assumes that

the form in which Judaism has come down to us is the result of a

series of changes and adjustments in the past, and that to readjust,

reinterpret and reconstruct both cultural and religious values with

a view of making them function under the present totally different

conditions is not only legitimate but imperative. The emphasis

upon the need for reconstruction implied in the Religious-Cultural

conception of Judaism is apt to identify it in the minds of some with

Reformism. Many Religious-Culturists who are associated with

Reformist congregations delude themselves into believing that they
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can consistently accept the Reformist ideology. This only adds to

the confusion in Jewish life.

Even the freedom from the traditional prepossessions with regard

to the supernatural origin of the Jewish religion, and assent to the

principle of conscious and deliberate revaluation and adaptation to

spiritual needs are not sufficient grounds for identifying the Reli-

gious-Cultural with the Reformist conception of Judaism. The two

conceptions differ radically in their approach to the practical task

of living as a Jew. The Reformists take for granted, that as soon

as the Jewish religion is brought up to date, it will be able so to

influence the Jew's belief and conduct that he will feel perfectly

at home in the world and will be induced to lead the good life.

All that the Jew will have to do to achieve salvation will be to

expose himself to the Jewish religion in that perfected form. But

what is to guarantee that the perfected religion will prove spiritually

satisfying? If the primary purpose of the Jewish religion is to

satisfy the spiritual hunger of the individual Jew, why condemn him

if he finds he can satisfy that hunger far more effectively by becom-

ing a Christian Scientist? The Reformist approach which places

upon the Jewish religion the burden of justifying itself cannot avoid

coming up against a blind alley of that kind.

From the Religious-Cultural point of view it is not the junction

of the Jewish heritage to validate itself by providing a fully satis-

fying religion, but it is the duty of the Jew so to interpret and utilize

the elements of that heritage as to fulfill himself through it. As soon

as the Jew finds the content of his heritage sufficiently satisfying

and exalting to be a means to his salvation, however he may con-

ceive salvation, he has Jewish religion. This shifting of the respon-

sibility for the effectiveness of the heritage sets the moral duty of

the Jew in its proper light. Since it devolves upon him to render his

heritage capable of yielding salvation, he has no right to repudiate

that heritage when he finds it none too easy to cultivate, or none

too productive of spiritual values without tremendous exertion on

his part. The disparity between the basic assumptions of his heritage

and those of the contemporary world is often baffling. None the less,

if he wants to remain a Jew and have Jewish religion, he must find

some way of making his heritage of supreme import to him.

If, then, we are to understand by Jewish religion such interpre-
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tation and utilization of all that goes to make up Jewish life as may
render it a means to the self-realization or salvation of the Jews

both individually and collectively, we should have no difficulty in

formulating concretely the kind of program which their religion at

the present time calls for. Taking as our basis the well-known

trilogy, God, Israel and Torah, that program would have to indicate

what interpretations and uses of Israel and Torah would lead the

Jew to experience the reality of God. This presupposes a kind of

Jewish nationhood and a form of Jewish civilization that would

evoke the maximum of good latent in the individual and in the

group. To be a Jew religiously is to go to all lengths in actualizing

the potentialities of the Jewish people so that it may attain its moral

and spiritual maximum.

The Religious-Cultural program would, in the first place, demand

that the Jew bend every possible effort to help his people become a

factor for the good life. Social interaction with one's Jewish con-

temporaries must be made conducive to ethical and spiritual living.

That is a radically different approach from the Reformist program

in which the source of inspiration to the good life is not the actual

give-and-take between the Jew and his people, but the contempla-

tion of an Israel that is more of a memory than a present fact.

From the standpoint of the Religious-Cultural program, whatever

helps to produce creative social interaction among Jews rightly

belongs to the category of Jewish religion, because it contributes to

the salvation of the Jew. Hence a movement like spiritual Zionism,

the purpose of which is to keep the Jews of the world united and

creative, is entitled to a place in the Jewish religion.

Spiritual Zionism cannot content itself merely with the rebuild-

ing of Palestine. If the Jews throughout the world are to be united

and creative, they must not only have a spiritual center in Pales-

tine; wherever they live in considerable numbers they must organize

themselves into vigorous communities. The associated life of a

Jewish community should not be regarded as extraneous to Jewish

religion. It is the very substance out of which the Jew must strive

to evolve religious values. Cooperation on a communal scale is the

sine qua non of a genuine and sustained interest in Jewish religion.

The present anarchic condition of Jewish life gives an air of un-
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reality to any social or spiritual idealism which looks to the Jewish

people for its sanction. Jews have to rely altogether too much upon

the reputation of their ancestors or the promise of greatness in their

descendants to be moved to sacrifice the present for the future.

This is far from being a sign of moral health. To raise the present

status of the Jews from a disintegrated and fragmented mass of

individuals into an organic unity, whether it be the unity of the

Jewish people as a whole, or of any part of it, is to create the

conditions that make the Jewish religion possible. What the oil and

the wick are to the flame, organized Jewish life is to Jewish religion.

So long as the God-idea finds expression in the sanctification of

concrete objects, events, ideals, institutions and other elements in

the Hfe of a people, it has a chance of being interwoven with the

people's needs and interests and therefore of possessing vitality.

But as soon as it is abstracted from the texture of sancta, it becomes

a subject for metaphysics. Medieval theology, failing to appreciate

this peculiarity of the God-idea in religion, treated it in its abstract

form, as in mathematics we treat numbers apart from existing things.

The result was a confusion between religion and metaphysics, with

detrimental consequences to both. Thus, for example, the question

whether God created the world out of nothing or out of a pre-

existing substance became a burning issue in medieval religion

among Jews and non-Jews. That this mistake in abstracting the

God-idea from the part it played in religion is avoided by modern

theologians is evident from the fact that to them the question of

creatio ex nihilo has lost all relevance.*

Medieval theology, likewise, started out with the assumption that

God was the one perfect being who was omnipotent and omniscient.

It then reasoned backward to fundamental axioms to establish the

truth of this assumption, and reasoned forward to square this

assumption with the stubborn facts of life. Traditional theology was

performing a gratuitous task in trying to justify the suffering and

evil of the world. It might go on with that task to the crack of

doom and never get one whit further than Job's friends who were

asked, after all their labor in defending God: "Will ye speak un-

righteously for the Lord, and talk deceitfully for him?" '' Not only
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has such theology fallen on evil days; it is dragging religion down

with it, that religion which is an affirmation of life's worthwhileness,

and which should not be tied up with any particular theology.

The God-idea is not the reasoned allocation of chaos, cruelty,

pain and death in some neat logical scheme. It is the passionate

refusal of every atom in the human being to be terrified by these

ogres. The God-idea is not an idea but the reaction of the entire

organism to life, the reaction by which man's will-to-live overcomes

the fears and the miseries that only a being of his mental capacity

can know. Oswald Spengler correctly describes religion as "the

desire for freedom from the anxieties and anguishes of waking con-

sciousness; for relaxation of the tensions of fear-born thought and

search; for the obliteration and removal of the consciousness of the

Ego's loneliness in the universe, the rigid conditionedness of nature,

the prospect of the immovable boundary of all Being in eld and

death."
'

The God-idea in religion is not the product of reasoning, but

of the complex of factors in the history of a people which, by reveal-

ing to it life's meaning, have become its sancta. If the sancta which

kept religion alive in the past will make for a greater measure of

health, goodness, order, reason, beauty and meaning in the world,

the religion of the past will undergo a metamorphosis which will

give it a new lease of life. Whether the Jews will be able to vitalize

the sancta oj their religion is still to be seen. If as a people they

fail in that, there is nothing else in which they can succeed.

The hope that there will arise a religion which will be universally

acceptable is chimerical. In the future, religion, both group and per-

sonal, will be based upon the kind of experience that can be inte-

grated with the modern approach to reality. This implies that a

group which will express its life, its memories and aspirations in

terms of religion will endeavor to bring its religion into conformity

with the highest needs of human nature, which are universal. The

particularity of the religion will not be due to the profession of

some truth or teaching that is necessarily denied by the religion of

some other group, but to the fact that the experiences, upon which

the particular religion is based, and in terms of which its liturgical

forms are expressed, are peculiar to the group professing that reli-
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gion. This view is entertained by the average intelligent layman

who often displays a more correct intuition into the nature of religion

than the learned theologian. Claude G. Montefiore expresses the offi-

cial view of Reformism when he declares that the ceremonies of

Judaism must have as universal a significance as its doctrines. But

his critics take a far more correct view of the matter. "True religious

doctrines," says one of them, "must ultimately be shared by all men.

Truth is universal and not national. But why should not each race

preserve its own national ceremonial? Israel, in keeping the Pass-

over, celebrates Israel's deliverance from Egypt. Will (or can) the

keeping of the Passover ever become general amongst those to whom
it is not connected with the same historical associations? Provided

there be unity, diversity of ceremonial need not keep races and

nations apart. I conceive the Judaism of the future as becoming con-

scious of itself as a branch of universal religion." * Another critic

writes, "A denationalized Passover, that is, a religious festival

arranged for all nations, with all the national element left out, might

be religious in a Theistic sense, but it could not be called Jewish."
^

// progress means further complexity and differentiation, religion

must be many to satisfy man's needs. Religion will be one and uni-

versal insofar as it will come to be identified more and more with

the experience of life's momentousness and worthwhileness. It will

be many and multiform insofar as different individuals and

groups will look to different sancta as the symbols and proof of

life's worthwhileness. This union of universalism and manifoldness

in religion will lead to a type of tolerance which is dictated not by

the necessity of common political action but by a deepened under-

standing of the place of religion in human life.' The mutual toler-

ation of religions can come about only through the recognition

that each religion must strive to have its beliefs and practices meet

the universal needs of human nature, and that each religion

must cultivate the uniqueness which arises from the particular civil-

ization constituting its background.

Religion thus conceived will be vital because it will respond not

to imaginary but actual needs. It is in this spirit that the Jewish

civilization will have to transform, revaluate and augment its tra-

ditional religious values and render them vital for our day.



CHAPTER XXIV

THE FOLK ASPECT OF THE JEWISH RELIGION

The relation of religious rites to group consciousness—Folk religion a means to group
continuity—Patriotism merely the modern form of folk religion—Christianity an
imperialistic patriotism—Folk religion destined to survive—The main implication of

folk religions for diaspora Jewry—Public worship an indispensable element of folk

religion—The essentials of Jewish public worship.

Religion always constitued an integral part of a civilization,

insofar as it accentuated the significance and momentousness of the

particular social group through which man achieved his personality.

To take part in the religious behavior of the group was always

obligatory upon each member of a class, tribe or nation. Through

such participation the group became an instrument for eliciting the

most intense social emotions in the human being, thereby accustom-

ing him to transcend his self-seeking instincts. Whenever a situ-

ation arose in which the desires of the individual conflicted with the

well-being of the group, he had to make a choice. But since the

religion which he shared with his group left little doubt of what his

choice should be, it habituated him in envisaging the imperious de-

mand of the group. At first perhaps he yielded reluctantly, but in

the end he so identified himself with the group-will that he came to

experience through it the sense of self-fulfillment. Thus man
entered on the long process of taming himself—a process still in

its initial stages.

All such means of control, and occasions for privation and sac-

rifice, as contribute to the development of personality have their

origin in the collective life of the group. In order, however, that

the individual shall submit to this group control, even to privation

and sacrifice, he must be aware of the pressure of collective life,

even when that pressure does not take the form of physical com-

pulsion. This function was performed by his belief in gods. The

gods should not be put in the same class with spirits, genii, jinns or

332
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devils. The latter were imaginary beings that moved about in the

world unbeholden and not responsible to anyone. But the gods,

however arbitrary they were believed to be, were considered as the

patrons and guardians of man, interested in the welfare of the

group that acknowledged them as gods. They thus served to sym-

bolize and represent to the individual what he would otherwise have

been unable to grasp—the clan, tribe or nation as an organic entity.

Emile Durkheim, in his study of the elementary forms of reli-

gion to determine their relation to social life, clearly indicates the

part played by religious rites in the development of group con-

sciousness :

When the Australians scattered in little groups, he says, spend

their time in hunting and fishing, they lose sight of whatever concerns

their clan or tribe: their only thought is to catch as much game as

possible. On feast days, on the contrary, these preoccupations are neces-

sarily eclipsed; being essentially profane, they are excluded from these

sacred periods. At this time their thoughts are centered upon their com-

mon beliefs, their common traditions, the memory of their great ancestors,

the collective ideal of which they are the incarnation; in a word, upon

social things. Even the material interests which these great religious cere-

monies are designed to satisfy concern the public order and are therefore

social. Society as a whole is interested that the harvest be abundant, that

the rain fall at the right time and not excessively, that the animals repro-

duce regularly. So it is society that is in the foreground of every con-

sciousness; it dominates and directs all conduct; that is equivalent to

saying that it is more living and active, and consequently more real, than

in profane times.

^

In reflecting the most important group interests by means of rites

and symbols derived from the activities by which those interests are

furthered, a religion fortifies the collective consciousness. The reli-

gious consciousness is, thus, the most intimate phase of the group

consciousness.*

The universality of initiation ceremonies makes it evident that

the function of religion is to hold up to the individual the worth

of the group and the importance of his complete identification with

it. Those ceremonies necessarily call attention to the advantage of

being able to share the life of one's family, tribe or clan, and thus

point to a high degree of awareness of the collective unit of which

one is a part. That unit includes not only those who are con-
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temporary with the initiate but also his dead forebears. The bond

which unites the living with the dead is not only physical but spir-

itual, for the living regard themselves bound to their ancestors by

the traditions and lore handed down to them. The initiation cere-

monies do not merely seek to protect the initiate against the mys-

terious forces that are released by the physiological fact of bodily

maturity. They are not merely theurgic practices carried out as a

means to some immediate or practical end.

We see at once, says B. Malinowski, that religion does something more,

. . . than the mere 'sacralizing of a crisis of life.' From a natural event it

makes a social transition, to the fact of bodily maturity it adds the vast

conception of entry into manhood with its duties, privileges, responsi-

bilities, above all with its knowledge of tradition and the communion with

sacred things and beings. There is thus a creative element in the rites of

a religious nature. The act establishes not only a social event in the life

of the individual but also a spiritual metamorphosis, both associated with

the biological event but transcending it in importance and significance."

Religion fostered not only the sense of group unity among all

the contemporary members of the clan, tribe or nation, but also

of group continuity. In the earlier religions of mankind, the gods

did not belong to a transcendent order of existence. They were

merely a higher order of chieftains or rulers, and part of the society

of their worshippers. But since the gods possessed the additional

advantage of immortality, they not only limited those of their de-

votees who were contemporaneous but also many generations of

their worshippers. Thus it was through the medium of the gods

that the individual grew aware of his people, not only as a group

existing in the present, but as one whose life extended far into the

past, and was expected to endure eternally.*

If we analyze the evident fact that the human species evolved

from savagery to civilization through the operation of the social

instinct, we find that those groups or cultural units survived in

which the individual learned to consider his personal existence less

valuable than the existence of the group. This habit of behavior

without which civilization is inconceivable, has been bred into the

very substance of the mental life of humanity by religion. Through

its ideals, customs and traditions, religion has enhanced the impor-

tance of the cultural group to which one belonged.
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Even religious doctrines and dogmas, which seem to be expressive

of general truths, served to consolidate the group and to emphasize

its importance. Apart from their content, the fact that religious

beliefs had to be accepted unquestioningly, and that to doubt or

reject them was to be guilty of sacrilege, indicates their social sig-

nificance. Judging from the nature of the beliefs usually stressed

in the historical religions, it seems that emphasis always went with

incredibility, as though their being in conflict with reason enabled

them to test the loyalty of the individual to his group. In fact, there

seems to be a great deal of truth in the witticism that a religious

dogma is a doctrine which people have ceased to believe.

It has been chiefly in advanced religions that the indispensability

of the group as a means of salvation has been consciously stressed.

Christianity has decreed, "No salvation outside the Church." ^ This

ruling is nothing more than a carry-over from the Jewish religion of

the requirement of membership in Israel as a prerequisite to salva-

tion. Such a requirement is entirely in keeping with the inescapable

law of human nature that only through interaction with his group

can the individual achieve personality and self-fulfillment or salva-

tion. Those who flee society do so because of the sense of frus-

tration which they could have acquired only through society. The

needs which they expect to satisfy in solitude are those which they

never would have experienced apart from their social environment.

The tendency of human life is to render the individual human being

increasingly dependent upon the group into which he is born and

by which he is bred. This implies that one's people will always con-

stitute one's chief source of salvation, and therefore one's chief

medium of religion.

The religious values which accentuated the significance and

worth of the group attained so high a degree of development in the

Jewish civilization that they were taken over by other civilizations.

The result was the Christian and Mohammedan civilizations. But

the time has come when the peoples that adopted the religious values

of the Jewish people are beginning to utilize values based upon their

own national experience. This means that the church is gradually

being superseded by the various nationalities with their self-

conscious patriotisms. Indeed, so potent an influence is patriotism in
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the lives of modern nations that it threatens to displace the church

entirely.

The failure to appreciate the social implications of religion is

responsible for the mistake commonly made of viewing religion as

entirely incommensurate with nationalism. It is a common observa-

tion that the subjective satisfaction which the individual formerly

derived from religion he now derives from nationalism. But why
should that be the case? How does it come that two such appar-

ently dissimilar affiliations should equally afford the individual a

sense of self-realization? Somehow, despite Emile Durkheim's

illuminating analysis of religious experience, most sociologists miss

the truth to which this fact points, namely, that in transferring one's

interest and devotion from religion to nationalism, one is transferring

his attachment from the church to the state.

It would seem as though the need of a group serving as a medium

of one's salvation is now being satisfied in the main by the civic

community. How the church, which claims to be the only source

of salvation, will deal with the rivalry of the civic community is diffi-

cult to foretell. The Jewish people, however, is not troubled by such

a problem. It can afford to resign itself to the fact that it is not to

be the only group through which the individual Jew can attain self-

fulfillment. It is willing to share with the civic community the

task of meting out salvation to the Jew. But this willingness, if it is

to be more than a yielding to the inevitable, should be based upon

a clear recognition of the psychological factor underlying religion,

which is loyalty to one's historic community, and patriotism, which is

loyalty to one's civic community.

The reason we fail to identify patriotism with religion is that we
think of religion essentially as a personal and individual reaction to

life, an experience which is the product of complete self-isolation.

We shall never find our way in the maze of religious problems,

unless we realize that the manner in which religion has functioned

hitherto has been neither fortuitous nor imposed from without, but in

response to the laws of human behavior. Human nature being con-

stant, religion in the future is bound to take the same course as in the

past. The way some of us would like to have it function represents in

all probability the emergence of a new and additional human need,

which is the outcome of more complex conditions of human life.
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This additional need can be met without replacing those religion has

served hitherto. Let us keep the distinction in mind and designate

the way religion functioned in the past as "folk religion," reserving

the term "personal rehgion" for the additional function it dis-

charged for the few in the past, and which some of us would want to

have it discharge for all mankind in the future. This will enable us

to study objectively such apparently disparate phenomena as civic

loyalty and historic religion, and to discover that civic loyalty which

finds expression in patriotism is fundamentally a continuation of the

role played by religion in the past. It is in a large measure the

modern form of folk religion.

The ancient pagan religions functioned as folk religions insofar

as they were systems of habits and values through which the group

life became so significant to the individual that it constituted his

principal medium for self-fulfillment. The historic religions still

function in that capacity. It is immaterial whether those social

habits and values are but a form of accredited, socially approved

magic, or constitute an integrated system of spiritual affirmations

and symbolic rites. Among primitive folk, or among a civilized

people when its life is in a state of equilibrium, there is usually very

little occasion for personal religion. The saint or ascetic who leaves

his people in order to be able to commune with God, undisturbed

by worldly distractions, does not necessarily practice personal reli-

gion. He usually accepts the norms of the society he leaves behind.

He is dissatisfied with that society because it does not live up to the

norms which it professes. His is therefore an individuated form

or expression of folk religion, but not personal religion. Religion

is personal when it emphasizes the authority of one's own personality

in contrast with, and sometimes in opposition to, the authority of

one's group. When social life begins to disintegrate, those who are

spiritually sensitive to the process of disintegration feel the need

for reorienting themselves anew to life here and hereafter, and the

outcome is personal religion. This personal religion may take the

form of new religious insights. Those who experience it become

prophets. Or it may lead to a more active use of human reason.

Those who show the way become philosophers. In the men and

women of mediocre or inferior mental and spiritual capacity, per-

sonal religion takes the form of superstitions and mysteries. But
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ordinarily personal religion is the exception and folk religion the

rule.

To understand the place of patriotism in the spiritual life, it is

necessary to see it against the background of folk religion, or in

relation to the way religions have functioned down to modern times.

The religions by which the bulk of mankind have lived, and still

do live, have been folk religions, whether the community which

gave the individual his folk religion was a tribe, a people, an empire

or a universal church. In each case the individual had to accept

his community as his entire world, or at least as the central and

most important part of the world. "The world was created for the

sake of Israel," said Judaism. "The world was created for the sake

of the church," said Christianity. To realize in what way a great

historical religion like Christianity is essentially a folk religion, and

not, as most of its apologists maintain, the religion of the individual

human soul, it is necessary to know the historical background which

made Christianity possible and which determined the part it played

in human life.

In ancient times, when means of communication were limited,

and the vast majority of people seldom had opportunity of contact

with the world outside their own town or city, the civic group con-

stituted the world of the average person. Since the civic group con-

stituted one's world, religion and group loyalty were coextensive.

The gods of antiquity began their careers as local gods, and when

their dominion was extended to other localities, the conception of

their character was changed to correspond with their enlarged power.

Gods always had their histories, which were in essence the personi-

fied forms of the histories of their peoples.^ For a god to acquire

hegemony, his worshippers had to subdue the adherents of other

gods. Thus it was principally through conquest and disintegration

of peoples that a particular god would attain supremacy.

As long as folk and world were coextensive, it was possible to

be perfectly adjusted to the environment. But this equilibrium was

disturbed upon the awareness of a world of activity beyond the

boundaries of one's own folk. As soon as the members of a folk real-

ized that they were but part of the world, their first impulse was to

annex that outside world to their own. The only large scale coop-

eration recognized by early man was that obtained through conquest.
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Politically, conquest meant military control and imposition of

tribute. Religiously, it meant that the annexed peoples were required

to accept the gods of the conquerors and become part of their world.

It was not always necessary for the conqueror to impose his religion

upon the conquered in the same way as he imposed his rule upon

them. The conquered people would frequently, of its own accord,

accept the religion of the conquerors. In any event, it was to the

interests of the conquering nation that its god should be acknowl-

edged by all its subject peoples as supreme. An ancient empire had

to constitute for all its members—both victors and vanquished—the

one world in which each one had to work out his salvation, and it

was the imperial god or gods presiding over that world which gave

it unity. One of the reasons for the rapid disintegration of the

Persian empire was that it did not pursue the policy of enforcing

religious solidarity. The policy of Alexander the Great, on the other

hand, included religious as well as cultural imperialism, and was

continued with vigor by the Seleucidae, the dynasty whence sprang

the Antiochus who almost succeeded in destroying Judaism.

The reaction to the existence of a vast and manifold life outside

the borders of one's own nation, which gave rise to imperialistic

ambition, could be translated into actual conquest only by a few

powerful peoples. What of the many nations or folks that were not

strong enough to engage in conquest? Since they could not sub-

jugate and annex the world they discovered beyond their own boun-

daries, they had to submit to subjugation and annexation by that

world as a matter of course. They evinced no resistance to being

culturally and religiously absorbed by the stronger nations. Sooner

or later every nation was drawn into the orbit of some dominant

people. Each such change in the constellation of empires was ac-

companied by a reorganization of the religious affiliations of the con-

stituent peoples. The only nation in ancient times which, despite its

military weakness, refused to fall in with the political and religious

imperialism of any of the great empires of which it formed a part,

was the Jewish people.

As the Roman empire grew, it permitted the various countries

which it annexed to retain their own worship, but expected, in addi-

tion, religious identification with Rome. When the number of coun-
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tries became unwieldy, it was found that the original religion of

Rome was too weak to act as a solidifying force; so Rome devised

the religion based on emperor worship. By the beginning of the

fourth century, emperor worship degenerated to such a degree that

it could no longer hold the empire together. There was need for a

more effective religious imperialism. That need was met by the

messianism or spiritual imperialism which had been promulgated by

the Christian sect. "What the acquisition of Roman citizenship

meant for the Gaul or the Greek in Caesar's time," says Spengler,"

"Christian baptism meant for him—entry into the leading nation

of the leading Culture." For a number of centuries thereafter, the

Roman church and the Roman empire became synonymous.^ It

claimed to be catholic, or universal. The doctrine that no one

could attain salvation except through the church, was tantamount

to the demand that the reorganized Roman empire constitute one's

entire world.'"

Christianity has always been ambitious of becoming coextensive

with humanity. It has had to limit itself, against its will, to the

western world. It inherited the ambitions of Roman imperialism.

The substitution of the imperial for the national principle in reli-

gion led to the attempt to maintain a uniform type of social organ-

ization in a most diverse and heterogeneous mass of humanity. "The

Church . . . sought in a double sense, to be universal," says Ernest

Barker. "It would embrace the whole world in its extension as a sin-

gle Catholic society under a single oecumenical head. It would also

penetrate the whole world by the intensity of its operation, seeking

to bring every walk of life and every human activity under the

control of the law of Christ entrusted to its charge."
''

As a consequence of the forces, political, economic, social and

intellectual, that have brought into being the modern European

nations, the church is being replaced by competing organizations

that bid fair to supply the individual with the environment and

interests necessary for complete self-realization. In the thirteenth

and fourteenth centuries we note the beginnings of new nations

arising in Europe. Simultaneously with the political attempt to

break away from the hegemony of Rome, there occurred the reli-

gious movement, which resulted in the Protestant schism in the

church.
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Since mankind began to adjust itself to industrial and economic

changes, enlightenment has developed side by side with nationalism.

Consequently too many conceptions of God have arisen to make it

possible for all those who belong to one nation to subscribe to any

one particular religion. The policy set in, therefore, of either dis-

establishing the church, or recognizing the right of other churches

besides the established one to exist. With the disestablishment of the

church in nearly all the European countries, the problem of the

relation of religion to nationalism has not been solved. The church

has been forced to agree that the functions of church and state are

different and mutually exclusive. But the agreement has not altered

the fact that their functions overlap and interfere with each other.

For the modern state tends more and more to offer its citizens a

scheme of salvation. Ever since the state assumed responsibility for

education, its effect upon the spiritual life of the citizens has become

far-reaching, and more significant in character than the influence of

the church.

Assuming that the historic churches will dwindle and finally dis-

appear, will not personal religion survive? This is the opinion of

those who see the end of organized religion. It would be far more

logical to see the end of all religion, than to promise a future to

personal religion while pronouncing the doom of folk religion. For,

if we assume that the essential function of religion is to facilitate

the fulfillment of the individual, we realize that it is unattainable

without the cultural background provided by the group. Though

personal religion may develop criteria of self-fulfillment, it is evi-

dent that the individual depends upon the community for conceiving

the very need for self-fulfillment.

The way in which religion functioned in the past conformed with

the social needs of human nature. Therefore it will continue to

function that way in the future without thereby hindering the growth

of personal religion. We may, accordingly, take for granted that it

will always retain the form and characteristics of folk expression. It

will continue to serve as a means of integrating the aspirations of

the individual with the ideals of his community. To be sure, all

folk religions will lose their theurgic character. No folk religion

will henceforth advance the claim that its adherents are espe-
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dally favored by God, or that they alone are qualified for sal-

vation.

To accept folk religion will be to realize the truth that the basis

of individuality and character is supplied not by the world at large

with its multitudinous culture, but by the section of mankind which

constitutes one's particular folk. The first encounter of the individual

with the community takes place in the narrow environment of the

home, which exercises its influence for good by transmitting to the

child not universal concepts and loyalties but a specific tradition or

social heritage. Even if the individual is to be trained for world-

citizenship, he must begin as a member of the particular tribe, people

or nation into which he is born.

Since the community is indispensable to the rearing of the indi-

vidual, it will expect him, when matured, to perpetuate its life

through his adherence and loyalty. In the degree to which that ex-

pectation will be met, we shall have folk religion. Each people is

bound to possess all the institutions bearing the earmarks of reli-

gion as it is conventionally understood. There will be rituals, fes-

tivals, communal gatherings, symbols and glorification of heroes

and martyrs. There will be the affirmation of ideals, the willingness

to sacrifice, and the sense of exaltation, all of which have formed an

integral part of the historic rehgions. These manifestations of

national life are not a thing of the future. We are so familiar with

them that we have missed their true import, and dismiss them merely

as expressions of patriotism.''' It does not occur to us that they are

folk religions in the true sense of the term, gradually displacing

the folk religions of the churches. When we shall understand fully

the nature of the changes now taking place in the spiritual life of

mankind, we shall reach the inevitable conclusion that a civilization,

in addition to other outlets, must find expression in folk religion. It

is through the folk religion that a civilization reaches the point of

self-consciousness essential to its perpetuation.

This entire analysis is borne out by the career of Com.munism,

which has become the folk religion of Russia. The economist, J. M.

Keynes, was among the first to recognize that Russian Communism

was a new religion, no less than a new economic system.'* It has

the main constituent of folk religion, sancta. Its sancta are the

persons of Marx and Lenin, the various places where it fought its
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battles, the texts and the creeds which embody its doctrine, and

it promises the reward of redemption, or salvation, through the com-

plete surrender of the individual to the common good.

If the Jewish civilization is to evoke individual potentialities,

and to enrich the world of values, it must have folk religion. It is

necessary, therefore, first, to reinterpret the traditional beliefs and

reconstruct the practices which formerly emphasized the religious

aspects of Jewish life, so that instead of being part of a theurgic

scheme of salvation they may constitute a modern folk religion,

exacting, while not monopolizing, the loyalty of the individual Jew.

Secondly, it is essential to lay down plans and formulate criteria

for the future course and enrichment of the Jewish folk religion.

Thirdly, it is important to stimulate an interest in personal religion

analogous to that displayed by other nations in music or the plastic

arts.

The Jewish people has the advantage over the church in

possessing a method of folk religion that is gradually asserting itself

in the national and cultural reconstruction which is taking place in

the modern world. The Jewish people has demonstrated the validity

of the principle, which has been repeatedly verified by the experience

of mankind, that a folk religion retains its relevance and vitality so

long as it confines itself to those who have evolved it. A folk religion

is like the soul of a human being. As long as the soul is associated

with the person who evolved it, it acts normally. But as soon as it is

introduced into the body of another person, it becomes, in the lan-

guage of Jewish legend, a dybbuk, and speaks with a voice not its

own. Likewise a religion, which is the soul or self-consciousness of

a particular folk, performs some of the strangest antics when it is

forced upon or adopted by another folk. In refusing to surrender

national life and culture as fundamental elements in Judaism, the

Jewish people has intuitively struck upon the secret of dynamic

religion, an intuition which has been confirmed by anthropological

research. Not being given to abstract thinking, the Jews failed to

articulate this intuition in their writings.

The outstanding generalization which emerges from the history

of Judaism, and from its present struggle to continue, is that all

spiritual values, from those of godhood to those of individual salva-
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tion, are irrelevant and mischievous unless they are based upon the

interests and history of some particular community, and unless they

are applied to the life conditions there prevalent. The daily life and

activity of a people should constitute the main source of its spir-

itual values. Unless those activities are transfigured and woven into

a pattern of religious values, they leave the human spirit dwarfed,

and likewise, unless religion is a product of vital activity, it dries

up into an archaism. This is the principle which the Jewish people

vindicated by holding its ground stubbornly against the attraction or

compulsion of Christianity and Mohammedanism and all other reli-

gious traditions with which it came in contact.

An important corollary of this analysis of folk religion is that

those who live in two civilizations will tend to give adherence to

two folk religions. This is as it should be. Jews in the diaspora

must of necessity live within two civilizations, and will therefore

have to adjust themselves to that necessity by participating in both.

By and large they still continue the practice of their own historical

folk religion, and are already participating in the folk religions of

the countries in which they live. They enter whole-heartedly into

the spirit of a Thanksgiving Day celebration, to say nothing of

Independence Day and all the other national holidays. Only when

the folk festival or sabbath is frankly Christian does the Jew who
is loyal to his historical religion hesitate to join his fellow-citizens in

celebrating it.

Since it is only in Palestine that the Jewish civilization can be

counted on to achieve normal and unhampered expression, it is only

there that Jewish religion can be expected to regain that native

strength which a folk rehgion should normally possess. This will

constitute the fulfillment of the rabbinic prophecy, "The synagogues

in the dispersion will be transferred to Eres Yisrael." '* But if the

Jews will continue to foster their civilization in the diaspora, even if

it be only in a form ancillary to the civilizations of the countries in

which they live, they will ultimately evolve a type of Jewish folk

religion adapted to their own spiritual needs.

In the present situation of Jewish life, one can see a people's

creative struggle to fulfill in its own career those conditions which

render a religion vital and fruitful. This is what is meant by the

statement that the Jewish people has '^a. genius for religion." This
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genius has not manifested itself in the discovery of any single ethical

or religious doctrine, but in the fulfillment of the conditions of reli-

gious creativity under the most adverse and changing circumstances.

The problem of the Jewish religion in the diaspora will be to

foster the maximum of Jewish civilization possible outside Pales-

tine, so that certain elements of that civilization will stand out as

sancta, or foci of religious values. This is quite different from hav-

ing religion become the only expression of the collective life of a

group. With the process of differentiation going on apace, religion

can no longer serve as the sole basis of Jewish unity. The creative

effort to establish a natipnal homeland points to other expressions

of collective life besides religion as a means of identifying the Jew

with his people. It gives promise of the Jewish religion attaining

a more normal development by very reason of its being only one

aspect of a manifold life. The subservience of every human interest

to religion is understandable from the standpoint of the other-

worldly ideology, which assumes that the criterion of everything that

man does is the extent to which it qualifies him for a share in the

world to come. But from the standpoint of this world as the theater

of man's self-realization, religion itself is a call to life abundant and

complete, in which all the faculties of the human being are to be

brought into play. So viewed, religion's role in the life of man is

practically the same as that of self-consciousness and, like the latter,

must operate not continuously but intermittently. Preoccupation

with religion, like preoccupation with oneself, is a form of morbidity.

Normally, religion should take its place by the side of social, eco-

nomic, scientific and esthetic activities without attempting to over-

shadow them or subordinate them to its own aims. A religion which

is utilized as the sole means of national self-expression is bound to

become stunted and ingrown. Its God-idea tends to be congealed,

its rites to be formalized, and its traditions to eclipse vital needs

of the present. It is imperative, therefore, to find outlets other than

religion for the collective life of the Jewish people. Paradoxical as

it may sound, the spiritual regeneration of the Jewish people de-

mands that religion cease to be its sole preoccupation.

Public worship is believed to be the one element in

traditional Jewish religion incapable of being continued and
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readapted as part of folk religion. To the modern mind, there

is something incongruous in treating worship as an integral element

of civilization. Yet an objective study of the psychological and social

factors in the relation of public worship to the cultural life indicates

that the various civilizations of the future will find expression in

public worship as did all civilizations of the past. There is a tendency

nowadays to treat all religious ritual, and especially prayer, as the

concern of the individual. This tendency should not be taken too

seriously. Worship is too deeply rooted in the social nature of the

human being to be easily discarded. So long as a people will have

holidays and festivals to commemorate the events in its career, to

recall its victories and to confirm its strivings, the institution of

public worship will remain. Public worship is a means of giving a

people that collective consciousness which unifies its life and inte-

grates all of its individuals into an organized totality.' ° Though its

form may change, it is certain that before long it will be reinstated

in all normally functioning civilizations.

Just as we cannot conceive a civilization without literature, music

and architecture, so is it impossible to conceive a civilization without

public worship. There is no gainsaying the fact that the revolution

which has taken place in the human outlook upon life will change

our ideas about the purpose and method of worship. That is a

normal development, and implies both the rejection of many a tra-

ditional belief concerning the nature and effectiveness of prayer and

the emergence of new ideas concerning worship. Just now the change

expresses itself merely in negation. When people say that the drama,

music, and books satisfy the needs which were formerly satisfied by

worship, they assume that there is but one philosophy and method

of worship and that, the traditional one. They do not realize that

worship satisfies a social need which cannot be met by intellectual

or esthetic activity.

Public worship is far from incompatible with the modern outlook

on life. It has far more exalted uses than that of setting in motion

forces that might fulfill one's private desires. Those uses go together

with a conception of God which precludes the magical consequences

of offering praises addressed to him. Likewise, the authoritarian

aspect of ritualism is no longer tenable, for it can no longer be be-

lieved that in order to be effective, worship must take on the form
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laid down by authority, and that the least departure from it is heresy

and rebellion. A certain element of uniformity is necessary, because

it is the very purpose of worship to arouse a feeling of common con-

sciousness. But to make uniformity an indispensable requisite of

worship negates spontaneous self-expression." Least of all should

stereotyped liturgical formulas which have ceased to call forth any

emotional response, usurp the place of new formulations of spiritual

yearnings.

Public worship meets two essential needs of human nature: the

need for selecting and retaining those aspects of reality that make

life significant, and the need for identifying oneself with a com-

munity which aspires to make life significant. Public worship meets

this twofold need, because it affirms this meaning of life and the pri-

macy of its moral and spiritual values, and because it gives reality,

purpose and self-consciousness to the collective spirit of a people.

The usual objection to the traditional liturgy is that it abounds in

endless praises of the Deity. But even that objection can easily be

overruled. Only a philistine literalism can miss the poetic beauty

and majesty of the traditional type of hymnologies. Primitive man,

no doubt, resorted to praising his deity as a means of eliciting favors

from him. But in the higher civilizations, when the pious sang

praises to God they gave utterance to the ineffable delight they

derived from communion with him. The modern equivalent of

that experience is a glimpse into life's unity, creativity and worth-

whileness. To articulate that experience in the midst of a wor-

shipping throng is a spiritual necessity of the normal man. He
needs it as a means of affirming the meaning of life and of renewing

his spirit.

There are some principles which must be reckoned with in rein-

stating worship as part of Jewish folk religion. It should intensify

one's Jewish consciousness. There should be no mistake about the

type of civilization and people with which Jewish public worship

identifies the Jew. It should interpret the divine aspect of life as

manifest in social idealism. It should emphasize the high

worth and potentialities of the individual soul. It should voice the

aspiration of Israel to serve the cause of humanity.

To achieve these purposes, Jewish worship will have to conform
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to the following conditions: In the first place, the language and the

atmosphere of the worship should be entirely Hebraic. The archi-

tecture of the building should symbolize Jewish values. The reading

from the scroll, the use of symbols like the talit, the tefilin, the

shojar, the lulab, the recital of kiddush and habdalah, though they

can no longer have the theurgic significance they had in the past

when they were regarded as supernaturally commanded by God,

are ritual forms which help to give Jewish worship its distinctive

character. The use of Hebrew would make possible far greater

latitude and flexibility in the writing of new prayers, so that Jewish

worship, instead of being confined to stereotyped formulas and anti-

quated ideas, would progress with the movement of the mind and

of the spirit without becoming any the less Jewish. "Even perfec-

tion," writes Whitehead, "will not bear the tedium of indefinite repe-

tition." Furthermore, if the synagogue were to substitute the ver-

nacular for the Hebrew, the Jews of one country could not unite in

worship with the Jews of another. Secondly, worship must be highly

esthetic. Since it is effective mainly through the esthetic appeal, the

synagogue should enlist the creative ability of Jews. The talents of

the Jewish architect, musician, poet, or dramatist should be encour-

aged to create forms embodying the ideas expressed in Jewish wor-

ship. Folk religion must be translated into poetry, music, drama,

and the plastic arts. Thirdly, the content of Jewish worship should

deal not only with the past but also with the present interests of

the Jews, collectively and individually. The renascence of the

Jewish spirit and the reclamation of the ancient homeland should

have a foremost place in the ritual. Likewise, the yearning for

peace, for justice, and for freedom should be given more specific

expression than that implied in the various prayers for the estab-

lishment of the kingdom of God.

The task of modern Judaism must not end with the readjustment

of its folk religion. As the emphasis placed upon its folk religion

increases, it is essential to guard against the chief misuse that folk

religion is open to—its apotheosis into a consecrated chauvinism. It

is evident that however high an ethical standard it may uphold for

the members of the group in their relationship to one another, it is

not likely to transcend the limitations of folk morality. Personal

religion, with its element of universalism, will therefore have to act
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as a check and corrective. Furthermore, we must remember that

folk religion necessarily moves on the plane of popular intelligence

and crowd emotions. It cannot breathe in those reaches of mysticism

where the more highly developed mind dwells. Since modern mys-

ticism presupposes a highly trained metaphysical grasp of reality,

folk religion will lack the metaphysical and mystical elements with

which the more advanced mind cannot dispense. Personal religion,

however, cannot displace folk religion; it can, and should, supple-

ment it. Thus far no civilization has made any contribution to the

problem of so balancing the functions of folk and of personal reli-

gion as to insure their reacting beneficially upon each other. Here is

an opportunity for the Jewish civilization once again to become

creative in a phase of human life which it enriched by its

achievement in the past.



CHAPTER XXV

THE PAST STAGES OF THE JEWISH RELIGION

The need for a reorientation to the history of the Jewish religion—The henotheistic

stage of the Jewish religion—The contest between the syncretistic and anti-syncretistic

tendencies—The origin of the "Day of the Lord"—The prophetic movement—The
theocratic stage of Jewish religion—The function of the Temple in Jerusalem—The
Torah as the will of God—The growth of eschatology—The other-worldly stage of

Jewish religion—Religion the chief outlet of national life—The rabbinic conception

of God—The rabbinic conception of Torah—The rabbinic conception of Israel—The
meaning of the continuity of the Jewish religion.

The past is always with us; our idea of it not only influences the

present but also conditions the future. In the words of Zangwill,

"We shall never get the future straight until we disentangle the

past." For most Jews of our day, the past is little more than a

chaotic blur. Formerly, every Jew had a fairly definite idea of how

Judaism happened, and on the basis of that idea he could envisage

and plan a future for Judaism. But now that Jews cannot accept

the traditional version of the origin and development of their reli-

gion, and know no substitute version that might give them historical

perspective, they have no means of gauging the Jewishness of what-

ever religion they are inclined to foster.

The modern Jew cannot utilize the past as a means of rendering

the present significant and the future worthwhile until he reinterpret

the traditional ideas about the past, and form a coherent and organ-

ized understanding of how his people came to have so unique a

religion. In any reconstruction of the past there are bound to be

gaps, but so long as they are gaps which can be bridged by intelli-

gible conjecture they cannot be so baffling as when they are closed

by accounts of miracles. In the traditional version of the Jewish

past, it is held that the Patriarchs, Moses, the Prophets and the

Sages entertained essentially the same conception of God and

sought to live up to the same law, both moral and ritual. This view

conforms with the theurgic conception of Jewish religion, which

assumes the intervention of the supernatural in the affairs of men.

That conception, the modern Jew finds untenable.

350
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To visualize the past of Jewish religion, we must avail ourselves

of the reconstruction of history made possible through the scientific

study of the Bible and post-biblical literature/ The Jewish past has

not been restored in all its details. The scientific reconstructions

differ among themselves, and are to a large extent hypothetical. For

our purpose, however, it will suffice to accept the basic ideas which

have been established by scientific research, and concerning which

there is unanimity among the investigators. These ideas may be

generalized in the form of the proposition that the history of the

Jewish religion is a history of three types or stages of religion, each

merging so gradually into the next that the changes in the God-idea

long remained imperceptible. It is only in recent times that the

dynamic character of the continuity of the Jewish religion has been

recognized.

What is meant by the dynamic continuity of the Jewish religion

can be made clear only by a somewhat detailed account of the meta-

morphosis of the principal beliefs in the course of the various stages

of the Jewish past. The very assumption that religious beliefs can

alter their form puts them in a class apart from supernaturally

revealed truths, or from rationally acquired truths. Such a view of

religious beliefs is based upon the conception of religion as an

integral element of a civilization, which undergoes change along with

the civilization.

The traditional view of the Jewish religion is derived from the

overt account given in the Pentateuch and interpreted by the gen-

erations of scribes, teachers and commentators who until recently

were the moulders of the Jewish consciousness. According to that

account, Israel's ideas of God, its religious emotions and practices

had their origin in a series of theophanies. These theophanies were

specific events in the lives of individual men. There was one occa-

sion when God made his presence evident to the entire nation and

communicated his will to them. In the light of tradition, it is

incorrect to speak of the evolution of Jewish religion. Though the

religious ideas, emotions and habits of the majority of Israel have

undoubtedly varied in the course of the centuries, such variations

are interpreted by tradition as having been merely departures from

the norm established once and for all when God communicated his

law to Moses at Sinai. If we find divergences of opinion in matters



352 JUDAISM AS A CIVILIZATION

of ritual and other laws during the rabbinic period, it is because the

laws communicated by God to Moses are assumed to have been for-

gotten during the many disasters which had befallen the Jewish

people.

The traditional belief that the Jewish religion has remained the

same since it was promulgated at Sinai is quite untenable and is

being superseded by the evolutionary conception of its origin and

growth. According to that conception, the complex of ideas and

practices centering about the belief in God underwent gradual but

thorough-going changes. Lacking as the ancients were in historical

grasp and perspective, they always read the records of their past in

terms of their present.'' Scientific research, armed with the historical

method and the means of comparative study, can retrieve from these

records enough of the actual mental and social background to

illumine the bare facts. The factors which entered into the shaping

of the Jewish religion are now generally recognized as having been,

first, a substratum of religion which the Israelites had in common
with other oriental peoples; secondly, a unique combination of his-

torical circumstances; and thirdly, the religious genius of Israel's

spiritual leaders and prophets, beginning with Moses.

The Jewish religion is so far from changeless that a chronological

survey reveals three distinct orders of belief and practice so different

from each other as almost to appear like different religions. It is

only because throughout the history of the Jewish religion most of

the sancta have been the same, and because there has been an

unbroken continuity in the civilization of the Jewish people, that

these types so merged into each other as to give the illusion that

the Jewish religion is identical in form and content from its begin-

ning to our own day. But if the three orders of religious belief and

practice are not three distinct religions they certainly mark three

distinct stages of the one religion. It is not possible to fix the exact

dates of each stage, but on the whole the period of the First Com-

monwealth may be identified as the first stage, that of the Second

Commonwealth as the second stage, and the eighteen centuries

preceding the modern era as the third stage.

When the Israelites entered Canaan they brought with them re-

ligious traditions and laws which set them apart from the
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natives. The traditions had as their main theme the marvels of the

God YHWH whose habitat was the region of Sinai or Horeb, and

with whom they had made a covenant in the course of their jour-

neyings in the wilderness. The terms of the covenant were that he

would be their God, fight their battles and provide them with all

they needed; and they in turn would obey his laws and be loyal to

him. They brought with them an ark which was the symbol of his

presence and the reminder of their covenant with him.

Side by side with these unique elements in their religion, the

Israelites shared the religious conceptions and practices common to

mankind at that stage of social development. They retained the sur-

vivals of animism. They had their sacred trees, sacred waters, sacred

stones and mountains; they had their numina and myths; they prac-

ticed theurgy and the mantic arts; they had their tabus and sacri-

fices. This entire complex of religious practices, together with the

interpretations which they gave to them, at first formed part of the

religion of YHWH. When they came to Canaan they found the

natives engaged in similar practices, except that the latter invoked

the various local baalim as authority and sanction for all their

customs and laws. There at once set in a twofold process of syn-

cretism and resistance to syncretism. On the one hand, the danger

that the individuality of the concept YHWH would merge with that

of the baalim was imminent. On the other hand, there arose the

counter movement to emphasize the individuality of YHWH by

denouncing the baalim and stressing the mighty deeds which YHWH
had performed for the Israelites, and which placed them under

eternal indebtedness to him. This counter movement was led by

those who had an interest in strengthening the bond of unity among

the Israelitish tribes. As the determination to remain in permanent

possession of the land grew, they gradually coalesced into a nation

that knew itself as the people of YHWH.
Although the Israelites at times realized that YHWH was the

deity who had enabled them to overcome their enemies and was

entitled to their undivided allegiance, their conception of him during

the period of settlement was exceedingly primitive. W^e find that

Jephthah assigns toYHWH a role analogous to that which he assigns

to Kemosh,' and that he considers it obligatory to sacrifice his

daughter because he had made a vow to bring as an offering to
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YHWH the first living being he met on his return from victory.

That images of YHWH were at one time considered legitimate

appears evident from the stories of Gideon and Micaiah/ The

account of the image made by Micaiah gives an illuminating picture

of YHWH religion in the days of the Judges.

The Canaanite sanctuaries of Shechem, Hebron, Beth El, Beer-

sheba, gradually passed under the jurisdiction of YHWH.' To
justify this transfer there arose traditions concerning theophanies,

in which YHWH was represented as having revealed himself at those

places to the Patriarchs and founders of the nation. In other re-

spects, however, the original baal cults were retained almost in their

entirety. The sacred poles, sacred stones, the images, probably of

the bull form, all originally dedicated to the various baalim, were

converted into sacred symbols of YHWH.
A very significant intensification of the YHWH concept, deter-

mining the entire future of YHWH worship, was the ascription to

YHWH of the power to give rain. Such power had to be ascribed

to him or else he would have remained solely a war god. YHWH
had to take over the functions of the nature deities, if he was to

monopolize the obedience of Israel. This tendency to ascribe rain-

giving power to YHWH no doubt began with the moment the Israel-

ites integrated the agricultural festivals into the worship of YHWH.
But the contest between him and the native gods for the title of

rain-giver was not fought to a conclusion before the fall of the

First Temple.'

During these formative years of Israel's religion, it was mainly

the ark that kept alive the distinction between YHWH and the

baalim. Without the ark, YHWH would have taken on the traits of

the Canaanitish deities as completely as he did their worship. The
Israelites would in all likelihood have forgotten that they had ever

invaded Canaan, and would have come to regard themselves as the

original settlers of the land. The fusion with the natives would have

become so complete that the Israelites would have ceased to look

upon themselves as a distinct people. In ancient times no people

could retain its distinctiveness for any length of time, unless the

deity, who was the central figure in its life, was able to hold his own
against the syncretistic tendency to identify him with some alien

deity. Had the specific memories associated with YHWH as the
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Sinai deity and as the redeemer of Israel been lost in the growing

tendency to assimilate him to Baal, the very name YHWH would

soon have been forgotten, and with it the individuality of Israel as a

people. One of the agencies which prevented this was the ark, which

served as a center and symbol of the collective individuality of

Israel.

The ark as the tangible evidence of YHWH's presence served as

the occasion for the rise of outstanding personalities who accentu-

ated his uniqueness and the part he had played in redeeming Israel

from Eg>'pt. The urge to national unity contributed to the strength-

ening of loyalty to YHWH. But for the deepening and spiritualiza-

tion of the idea of YHWH we have to look to the unparalleled reli-

gious genius which found expression in a long line of great leaders,

warriors and prophets. The first leader after the invasion who gave

the initial impetus to the identification of the unity of Israel with

loyalty to YHWH was Samuel, who began his career as a seer, or

prophet of YHWH at the sanctuary at Shiloh.

King David did more than any other leader during the early

years of Israel's history to raise the prestige of the Israelitish nation

and of the nation's god, YHWH. He turned what had seemed immi-

nent defeat into resplendent victory. He took a loosely federated

group of tribes, torn by jealousies and demoralized by the continual

onslaught of a powerful foe, molded them into a victorious nation

and extended its boundaries. Having achieved all this in the name of

YHWH, David became the synonym of the ideal king, the anointed

of YHWH.
The conception of YHWH was in many respects no more spir-

itual than that which other peoples had of their respective deities.

He was then regarded as a powerful deity who made his presence

felt by wreaking destruction through storm, earthquake, pestilence,

famine or drought.^ It was not at all unusual to ascribe the evil

deeds of men to YHWH's instigation.' In his relations to the indi-

vidual human being, he was conceived as displaying a degree of

arbitrariness '° that made it difficult for man to know what to

expect of him, or how to ward off his wrath.
^^

As against these traits, there were two other outstanding ones

that made it possible for the spiritually minded in Israel of a later

day to identify YHWH as the God of justice and mercy par
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excellence. One was his solicitude for the welfare of Israel, a solici-

tude that derived from his status as a god; for the godhood of

YHWH was based upon his relationship to the nation of Israel. He
was not only bound by his self-imposed covenant to defend the

nation against its enemies and provide it with its necessities; he did

so even more out of the abundance of his grace and loving-kindness.

The other trait was that of justice, which was regarded as manifest

in YHWH's championship of the weak and the helpless against

their exploiters and oppressors and in his laws which commanded

fair dealing. These are the two traits of YHWH's character which

his devotees continually stressed as a claim on Israel's loyalty and

obedience.

The victories of David added a new impetus to the glorification

of those events in which the God of Israel had figured as the re-

deemer of Israel from Egypt. The national consciousness, fostered

by the zealots of YHWH through their efforts to prevent the people

from being Canaanized, was intensified, and a new hope was born:

the hope that the God of Israel would display his power in the potent

fashion of the days of the exodus—but on a much larger scale, so

that all the kingdoms of the earth would recognize his dominion and

accept him as their God. That was to be the "Day of the Lord."

An integral phase of this manifestation would be the undisputed

supremacy of Israel. After what David had been able to achieve in

ridding Israel of all its foes and in widening the boundaries of its

land beyond all expectation, the prospect of such supremacy was by

no means an idle dream. The division of the kingdom and the sub-

sequent catastrophes further accentuated the yearning for the Day
of the Lord. In the reign of the second Jeroboam, when the fortunes

of Israel rose for a time so that the glory of the Davidic reign seemed

to be revived, the confidence in the advent of the Day of the Lord

was renewed.

The conviction, however, that the time must come when the God

of Israel was bound to make his godhood manifest to all the world

was a double-edged sword. The affirmation that the God of Israel

would one day deal with Israel's foes as he had dealt with Pharoah

was strangely ironic at a time when Israel's fortunes were low, or

when signs of the storm that was to break upon the nation was

already evident. It was during these critical periods that the most
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active zealots of YHWH came forward with a new interpretation

of the Day of the Lord. Amos, Hosea, Isaiah, Micah, broke in

upon their contemporaries with the astonishing assertion that when

the God of Israel would begin this visible world-sovereignty, the first

to feel the shock of the new world-order would be his own people.

He would cleanse his own people of those who had been disloyal,

and of those who had been flouting his laws of justice, righteousness

and purity.

It may be said without exaggeration that no single belief con-

tributed so much to the unique development of the Jewish religion

as the belief that the God of Israel was some day bound to reveal

himself in his full glory and power to all the world. This belief

proved to be the main driving force for the prophetic movement.

'The primary task of the Prophets was not merely to announce this

belief—since it was universally assumed to be true—but to interpret

in its light whatever disaster seemed imminent. The upshot of their

interpretation was that the Day of the Lord was a day of doom

for all who rebelled against YHWH, and that only those who would

repent and return to YHWH would be spared. Had not their con-

temporaries taken for granted the advent of the Day of the Lord,

the Prophets would have had nothing to which to address them-

selves. As it was, that postulate proved the most potent vehicle for

communicating the moral and spiritual urge by which they were

obsessed. What the modern person experiences as a relentless inner

urge the ancients experienced as a compulsion coming from some

outside mysterious being—usually the god they worshipped. The

Prophets, therefore, could do no other than identify as the com-

mand of YHWH the urge that drove them to make known what the

Day of the Lord had in store for their people.

The religion of the canonical Prophets is not quite identical with

what is commonly understood by the term ''monotheism." That

term usually designates the outcome of an intellectual development

which could not possibly have been carried on in early Israel. God,

as monotheism conceives him, is a metaphysical being whose traits

and attributes have nothing in common with anything in human
experience. When we say that God is all-knowing, or all-good, it is

with the qualification that we are using a terminology which in strict-

ness is totally inapplicable to God. Why then do we use it? Simply
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because we have none better. No such sophistication could ever

form part of the Prophets' idea of the God of Israel. YHWH still

retains his proper name. He is not merely God, but the god par

excellence, the one being who has more right to be called a god

than the deities of the other nations. YHWH, in the estimate of the

Prophets, comes up to the standard of what a god should be. The

other beings for whom godhood is claimed are not unreal or imagi-

nary, but they have not the qualities essential to being a god. They

may be considered evil spirits, or good spirits, but they are not

gods because they lack the power and the holiness of YHWH.'*
There was something paradoxical about the God of Israel. On

the one hand, he was conceived as possessing all those traits that

made him the God of the whole world, and, on the other, as content

to put up with one little rebellious people for his nation. None felt

the paradox more keenly than the Prophets. They were at great

pains to find some degree of commensurateness in the relationship

between God and Israel. They tried, as it were, by a tour de force

to change Israel from an average people dominated by the blind

impulses of superstition and greed into a holy people that might

deserve, by virtue of its purity and righteousness, to be the people of

YHWH. This is the reason for their unremitting opposition to any

entangling alliances with other nations. Israel must remain unique

and solitary.

The inevitable conclusion concerning the solity of the God of

Israel to which the Prophets felt themselves driven, did not com-

port in the least with the kind of religion they saw their people live

by. In the sanctuaries of Israel were to be found all the parapher-

nalia of altars, pillars and images, all the feasting and abandon that

one could behold at any of the sanctuaries of the false gods. The
people's adoption of a syncretic religion, which bore all the ear-

marks of Canaanitish custom and ritual, indicated no awareness that

the God of Israel was totally incomparable with the so-called gods

of the nations. Along with their failure to mark the supreme god-

hood and holiness of the God of Israel in the worship at the sanc-

tuaries, the Israelites actually flouted his supremacy in their daily

life, and in their political affairs. They disregarded the laws of

justice which had been promulgated in his name in former days

when they still retained the simple nomadic customs. Their rulers
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were continually engaged in political intrigues with the rulers of the

neighboring nations. This always led to the aping of foreign cus-

toms. Since YHWH was all-powerful, Israel did not need the

protection of the great empires, nor did it need to enter into con-

spiracies with neighboring peoples for the overthrow of those em-

pires. Those who resorted to such measures evidently had not much
faith that the God of Israel was able to defend his own people. It

was but one step from lack of confidence in the God of Israel to the

adoption of other gods with whose peoples Israel sought to form

alliances.

The Prophets were not merely social reformers or preachers of

morality voicing their protests against the social wrongs of their

day in the language of the religion familiar to their hearers. They

were primarily beUevers in, and ardent devotees of YHWH. What
rendered them so devoted was that they saw in him the only super-

natural being who was truly a god, because, in addition to being all-

powerful, he was the patron and defender of the oppressed. They were

sensitive to the injustice committed by the strong against the weak.

Godhood, therefore, could mean but one thing to them—the will and

the power to vindicate the right. They were certain that YHWH
had the will to vindicate the right because of the many ordinances

and precedents ascribed to him in the interests of justice and

purity.'^ None of the deities of the neighbors was known to be so

insistent upon righteous dealing. Accordingly, YHWH alone pos-

sessed all the attributes of godhood; he alone was truly a god. They

were certain that before long, he alone would be acknowledged as

God, and to him only would divine honors be rendered.

The crises which betokened oncoming upheavals and which the

Prophets interpreted as heralding the Day of the Lord had their

beginning in Assyria's resumption of a career of conquest, after

having been held to her own borders for almost half a millennium.

She sought once more an outlet to the Mediterranean. The peoples

of the many small kingdoms that stood in the path of her ambition

were thrown into panic. Alliances and counter-alliances against

Assyria were the order of the day. The cooperation of Judah and

Israel was sought by their neighbors. It was evident that some great

catastrophe was impending.

To the devotees of YHWH, it was unthinkable that the gods
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either of Assyria or of the little peoples which were seething with

fear and unrest could have anything to do with the oncoming

calamities. Many in Israel, no doubt, concluded that the gods of

the conquering Assyrians were apparently more powerful than the

deities of the other peoples, more powerful even than YHWH. Re-

sistance was, therefore, futile; the best policy was either to make

alliance with Egypt, or court the favor of Assyria and her gods. The

Prophets could not possibly permit such a conclusion to go unchal-

lenged. They would not brook the thought that YHWH was inferior

to any other deity. Since YHWH was the only supernal being, who

by reason of his power and righteousness could be deemed God,

they believed that he alone was the prime mover of the destinies of

nations. It was YHWH and no other god, they concluded, who let

loose the devastating hordes which were about to sweep over coun-

tries and carry away populations. Whether he sends the Assyrian,

the Scythian or the Babylonian hordes, it is because the peoples

of the invaded countries had aroused his indignation through cruelty

or immorality. How will Israel fare in the oncoming doom of the

nations? No better than the rest. The IsraeUtes, to be sure, were

at one time the object of YHWH's special love and interest. Their

history was replete with accounts of the marvelous deeds their God
had wrought in their behalf from the time he redeemed them from

Egypt. Gratitude should have impelled them to repose implicit faith

in YHWH and obey his laws; yet they proved recreant. Nothing,

therefore, could save them from the universal disaster.

As much as the Prophets had to contend against those who in

their hearts believed that YHWH would have to succumb to alien

gods, they had an even more difficult task in combating the patri-

otic optimism of the "false prophets" and their adherents, who

argued, "Is not YHWH among us? No evil will come upon us."
'*

One of the popular beliefs which fortified this optimism was that

YHWH would some day manifest his power over the nations by

granting Israel a spectacular victory over its foes. Such was their

interpretation of the long-awaited Day of YHWH. It was at this

juncture that the Prophets appeared and warned the Israelites that

their God was about to display his glory, but with consequences to

them other than those that had been expected. The great cataclysm

that would ensue would destroy all enemies of YHWH, those
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within Israel as well as those without. All who disobeyed the law of

YHWH, who oppressed the poor, who grew rich through exploitation

or who worshipped strange gods, were his enemies, and would feel

the impact of his wrath. "Woe unto you that desire the Day of

YHWH," cried the Prophet. "W^herefore would ye have the day of

the Lord? It is darkness, and not light . . . even very dark and no

brightness in it."
'"

This preoccupation with the belief concerning the Day of

YHWH placed the Prophets in the forefront of those who have done

most to influence the course of mankind's religious development.

They prodded their people into realizing that the attribute of god-

hood ought not to be bandied about freely and bestowed upon every

candidate and claimant, from crawling reptiles to kings and em-

perors. For the first time in the history of religion, the man of

average intellectual and spiritual grasp was called upon to appreciate

some of the implications of his idea of God. This was not the

product of abstract thought; it was the result of the continual

"speaking betimes and often" of the Prophets who proclaimed the

belief in the Day of the Lord, and interpreted it in its relation to

current events.

Subsequent events proved the truth of the frenzied warnings

uttered by the great Prophets. The fall of Samaria was a complete

vindication of YHWH's power and character. But it took more

than one prophet, and more than one manifestation of YHWH's
wrath, to raise him in the minds of his worshippers to the position

which he finally attained. Not even the Prophets, aided though they

were by the course of events, could have brought about such a result.

The work of the Prophets would have remained futile if there had

not arisen a band of anonymous zealots, including priests of the

Temple at Jerusalem, who not only consolidated the results of the

Prophets' preaching, but also laid the foundation of a theocratic

commonwealth. These anonymous zealots labored more or less in

secrecy during the reign of Manasseh, when the voice of prophecy

was silenced and a new influx of foreign religious practices, chiefly

from Babylon, presented a new danger to the worship of YHWH.
During that period the traditions concerning YHWH were gathered

and revised, and the laws attributed to him were reformulated so

as to be in accord with his character as a God of righteousness. All
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of these efforts finally bore fruit. Upon the death of Manasseh, the

prophetic party, consisting of Temple priests and disciples of the

Prophets, became active again. In the year 621, when the scroll of

the Torah was found, a new covenant was made with YHWH.
Henceforth there was to be a definitive instrument which was to

serve as the criterion of obedience to the will of YHWH, a written

Torah.

Although that covenant marks the beginning of the Jewish reli-

gion as based upon a written Torah, a long time elapsed before

the Torah came to occupy the place of primacy in the life of the

Jews. Outside the limited group of priests and prophets, the

deeper and more spiritual conception of the God of Israel was still

unknown or unpopular. It was only after the stupendous efforts of

prophets like Jeremiah and Ezekiel, and of others who have left

no writing behind, or whose writings have remained anonymous,

and after Jerusalem and the Temple were destroyed and the people

had experienced all the horrors of war and exile, that the prophetic

conception of the God of Israel and of his dealings with his people

came to be generally accepted. It was only then that Jev^s were ani-

mated with a sincere desire to know and obey his Torah. During

the century and a half following the destruction of the First Temple,

Jewish life was in the process of reorganizing itself as a theocratic

civilization. It was as such that Judaism functioned virtually until

the destruction of the Second Temple.

The second, or theocratic,'^ stage of the Jewish religion may, on

the whole, be said to have been contemporaneous with the period of

the Second Commonwealth. The religious ideology of the second

stage, which we may identify with that period, was not yet fully

developed at its beginning, and came to be somewhat modified by

the end of it. The reason for designating this stage of the Jewish

religion as theocratic will become apparent in the sequel.

By this time the God of Israel is no longer conceived merely as a

god, or as the principal god, but as God, the creator of the world

and of all that it contains, the one Being who is sui generis, whose

power is manifest both in the ordinary and in the extraordinary

manifestations of nature and whose will governs the life of every

created being. To the category of created beings belong the heavenly
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bodies, the heavens and the earth, the angels, the spirits and all ani-

mal life. God created all these to serve mankind, and mankind in

turn was created to serve him. How it came about that only Israel

served him is explained in the opening chapters of the Torah. The

very term "God of Israel," which is taken over from the henothe-

istic period, has acquired a new meaning. The notion that he exer-

cised dominion only over Israel had grown obsolete. God is desig-

nated the "God of Israel" merely because he had singled out Israel

from among the nations to give them his laws. That, however, was

not his original intention when he created the world, for he had

expected all mankind to be his people and to obey his laws. Only

when the human race showed itself recalcitrant did he choose Abra-

ham to be the founder of a nation that would obey his will. But

ultimately God's original purpose, to have all mankind serve him,

is bound to be realized. This is the story which the first chapters of

the Pentateuch tell.

The effect upon the ancient mind of this enlarged cosmic con-

ception of God was to make it far more poignantly God-conscious

than it could ever have been when gods were matter-of-course beings

like trees and animals. It is not easy to retrieve even in imagination

the sense of awe and mystery of those who first became aware of God

as the creator of the world, as the one and only God. If we were to

realize both the apprehension and the sense of need with which the

ancient man approached any deity whatever, and if we could con-

ceive all the emotion that man expended on the many gods that he

worshipped, focussed upon the one being who came to be known

as God par excellence, the sole creator of the world, we might relive

the attitude of the Jewish religious devotees during the Second

Commonwealth.

In analyzing that attitude, we come upon a paradox which had

to be resolved. To the ancients, the more holy a god was, the less

approachable could he be. Those who believed there was only one

God reasoned that he must be so holy as to be unapproachable.

How then is it conceivable that man with all his evil and impurity

could enter into communion with him?

It must be recalled that in those days communion with a deity

could be conceived only as analogous to the communion of one
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human being with another. Furthermore the ancients still labored

under the magical conception of holiness. They assumed that a deity

was charged with deadly power which had to be reckoned with by

anyone who wanted to address him. During the theocratic stage

of the Jewish religion, with its transfer of allegiance from divers

gods to one, this apprehension was greatly augmented, since the Jews

had become more God-conscious than they had ever been. It was

considered dangerous even to pronounce his name, except on highly

important occasions. Had this mode of reasoning not been counter-

acted by another postulate, the ancients would have hesitated to

approach God even in worship." This postulate was that godhood

as such necessarily implied solicitude for man's well-being. It was

therefore man's duty to worship him.

The paradox inherent in the newly achieved conception of God
was resolved for the Jews during the second stage of their religion

by the assumption that there was only one place where God had

chosen to manifest his presence, the Temple in Jerusalem. With a

priesthood and a body of temple-servitors carefully taught and

trained in all the rules pertaining to holiness, it was feasible to

avoid trespassing upon the rules of propriety when communing with

God. If there were more than one sanctuary at which God might

be worshipped by means of sacrifices, that privilege might be abused.

Although Jews could pray everywhere, they were expected to turn

toward the Temple, for there alone did God actually manifest his

presence.'' In this way was the Jew able to reconcile in his mind

the two apparently contradictory facts, God's transcendent holiness

and his intervention in human affairs.

A similar paradox presented itself with regard to learning the will

of God. So long as the difference between a deity and a human being

was conceived as a matter merely of degree, it was assumed that

whenever a deity wanted to direct the actions of his adherents he

would appear to the most devout among them and utter his com-

mand, or he would communicate his will by means of certain signs

which the priests would interpret. But neither method of directing

human conduct altogether comported with the belief in the one God,

the creator of the world; it put God on too low a plane. On the

other hand, to conclude that God so far transcends human life that
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he would not deign to instruct man how to conduct himself was

absurd, for in the very notion "God" there was the implied postulate

that he was a being who was deeply concerned not only with man's

well-being but also with man's conduct.

This dilemma was solved by the assumption that God had made

his will known for all time through the Torah, the collection of laws

contained in the Pentateuch, together with the oral teachings which

were regarded as having accompanied the written Torah. It was

thus possible to know what God would have man do, and yet to dis-

sociate from theophany that temporality and casualness which

were deemed unworthy of a theophany vouchsafed by God, the

creator of the world.

The belief that the creator of the world has articulated his will,

leads to a far more conscious and ardent absorption in what is

promulgated as his Torah or teaching than could have been possible

during the henotheistic stage of religion. The privilege of knowing

the very commandments communicated by God for all time was all

the more keenly felt, since theophanies and oracles were no longer

in vogue. The Torah was regarded as the repository of all knowl-

edge and wisdom. Its every teaching was viewed as a mine of inex-

haustible treasure of truth. The ecstatic praise of God's Torah found

in the Psalms is the beginning of what, in time, grew into a veritable

apotheosis.'* The study of the Torah came to be the chief spiritual

vocation of the Jew. In the synagogue he heard it read and inter-

preted on Sabbaths and festivals. A class of scribes and teachers

arose to disseminate the knowledge of it.

The impetus of the belief which had given rise to the prophetic

movement had by no means spent itself. The belief in the coming

of the Day of the Lord acquired new nuances and implications

through the unqualifiedly monotheistic meaning which was now asso-

ciated with the term "God of Israel." After the many disasters of

war and exile had vindicated the truth of the warnings sounded by

the earlier Prophets, that the Day of the Lord would be one of

severe chastisement for Israel, came the consolatory utterances of

the later Prophets depicting in the most glowing colors the advent

of a new era of peace for mankind and of great prestige for Israel.

Throughout the period of the Second Commonwealth, with the ex-
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ception of a brief spell, the Jews in Palestine were subject to one or

the other of the world-empires. More deplorable even than the lack

of political independence in Palestine was the state of affairs which

made it necessary for many Jews to live in other lands. Surely no

greater eclipse of God's glory was possible than the dispersion of his

people in distant lands where they were out of direct communion

with him and denied worship at his Temple. Thus throughout the

second stage of the Jewish religion the Jews experienced a sense of

lack, of unfulfillment and abnormality of relation between God and

the world.*" This consciousness produced a vast eschatological liter-

ature, only a small portion of which has been admitted into the Bible

—such as is found in the latter parts of Ezekiel, in Zachariah,

Psalms and Daniel—while the greater portion was excluded from

the canonical writings. In this way the belief in the coming of the

Day of the Lord acquired a connotation different from the one

prevalent during the henotheistic period. From connoting a feeling

of contentment and sense of immunity to national disaster, that

belief now afforded an escape, in thought and hope, from the disagree-

able realities of the present.

By the middle of the theocratic period, eschatology came to

include the newly acquired belief in resurrection. The adoption of

that belief is a striking instance of how the Jewish religion, even

when it was advanced in its development, continued to assimilate

elements of alien religions. Though the evidence against the Jews'

having known anything about the doctrine of resurrection before

they came under the influence of Persian culture and religion is

incontestable, traditional Judaism emphatically denies that the

doctrine was a later accession and affirms that it was coeval with

the rest of Jewish religion."

Until the fourth century, b.c.e., the Jewish religion, in common
with the less developed religions, assumed that man maintained re-

lationship with God only during his lifetime. Theories of what hap-

pened to the human being after death, though they provided a rich

source for magic, did not become part of the body of religious ideas

or practices. Such magic known as necromancy was drastically for-

bidden and condemned.''" Israel's ideas about the condition of the

dead originally resembled those generally entertained by the peoples

of the Near East during the first stages of urban culture. People then
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thought that death came after the principle or spirit of life left the

body, although they had no definite ideas of what happened to the

spirit after its departure. The prevalent notion that the shades, or

shadowy doubles, of those who died spent the rest of their existence

in a subterranean pit known as Sheol, seemed to have no practical

implications for the human being while alive.

Though ancient man could not believe that death meant com-

plete extinction, he formulated no definite belief in the immortality

of the soul as part of religious doctrine.'* All customs and institu-

tions that in the ancient world attended the burial of royal person-

ages as, for example, in Egypt, and that seem to have been inter-

woven with the religious life of the people, only prepared the way

for the later emphasis upon religion as a means of redeeming the

human soul from the power of death. For it must be remembered

that royal personages were regarded as gods whose life was neces-

sarily immortal. It was only in its later stages, especially in the

traditional form handed dowi) to us, that religion came to look upon

the continuance of the ordinary man's relationship with God, even

after death, as a matter of course. But the ancient Israelite took it

for granted that this relationship was severed at death. The prospect

of such severance, rather than that of personal annihilation, was

what he dreaded about death. "In death there is no remembrance of

thee; in Sheol who shall give thee thanks?" "* "For Sheol cannot

praise thee; they that go down into the pit cannot hope for thy

truth." *" Thus the fact of death, far from entering the circle of

beliefs, emotions and practices centering around the conception of

God, constituted the cessation of religion as it did of life itself.

Whatever outward influence may have contributed to the adop-

tion of the belief in resurrection during the fourth century, b.c.e.,

it was undoubtedly concurrent with an important psychological de-

velopment which took place in Jewish life—the emergence of the

individual."' Many adumbrations of this development may be found

in the Deuteronomic law, in Jeremiah and Ezekiel, but only when

the belief in resurrection became a part of the Jewish religion were

the claims of the individual recognized, not only in the religion of

the few who were spiritually eminent, but also in popular religion.

Before then it was assumed that the individual suffered the fate of

his people, no matter what his own deserts were. But from now on
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man was regarded as a being who was judged as an individual, not

as an indistinguishable unit in the mass. When God would create

the new heaven and new earth, all the dead would rise again, all

would be judged, and according to their deeds they would gain the

world of the blessed or be destroyed forever.

Apparently the belief in resurrection was accepted when people

clearly perceived that, despite all assertions to the contrary, man
did not receive his just deserts in this world. The Bible produces

sufficient evidence to show that the claims of the individual are

asserted with increasing emphasis not long after the reforms intro-

duced by Ezra and Nehemiah. Some of the Psalms," the books of

Job and Koheleth, attest the persistent questioning of the then

traditional conception of retribution. As a result, some became skep-

tical and broke with Jewish religion entirely. Others, after an ex-

treme effort of the will to find a solution, acquired serenity. This

solution, reflected in Psalms 73 and 92, amounted to a categorical

reaffirmation of the belief that the prosperity of the wicked does not

endure, and that their end is all the more disastrous because of the

unmerited prosperity which they enjoyed. Yet experience belied

these brave affirmations. In times of conflict with foreign and Jewish

rule, in the tyranny of the powerful over the humbler and more pious

members of the population, men saw the triumph of those who

were manifestly evil. All too often the wicked ended their days

in peace and left behind them numerous progeny who showed not

the least tendency to come to terms with those whom their fathers

had persecuted. At that critical juncture, the belief in resurrection

saved the Jewish religion. For it was possible now to affirm that the

time of judgment and retribution was not in the here and now, but

at the end of days,'* when God would become the king of the world,

who would judge the quick and the dead. Thus did the faith in the

power and justice of God take on new life.

The Jewish religion passed through the third stage '"
of its

existence from about the beginning of the common era down to

modern times. The difference between the first and second stages is

in many respects a difference in the type of religious ideas and prac-

tices. The difference between the second and third stages is a dif-

ference in emphasis upon the constituent elements of apparently
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the same religious content. Nor is the resulting variation negligible.

A change in the relative emphasis of spiritual values may transform

their character and significance beyond recognition.

When the destruction of the Jewish commonwealth seemed immi-

nent and the possibility of national extinction all too likely, the

Jewish religion was being prepared, both consciously and uncon-

sciously, to play a new and unprecedented role in the life of the

Jewisli people. Until that time religion constituted the principal

medium through which the Jewish people found its collective or

national self-expression. In that respect the Jewish people differed

during the five centuries of the Second Commonwealth from what

it itself had been during the First Commonwealth, and from what

all other peoples were. All other peoples embodied religion in their

life, but did not make it the principal mode of national self-expression.

Political activity, and in the case of highly civilized nations also

cultural activity, served as a means of national self-expression co-

ordinate with religion. The Jews of the Second Commonwealth

enjoyed the distinction of making religion the principal medium
of collective self-expression. That fact was reflected in the type of

religious ideology which prevailed among the Jews of that period.

When the Second Commonwealth was destroyed, the Jewish reli-

gion underwent vast changes in emphasis, due to the fact that instead

of being the principal means of national self-expression, it became

the one and only means. Such a role has not been played by any

other religion in the world. Because of this unique function served

by the Jewish religion, it is by no means an easy task, if not an alto-

gether impossible one, to describe Jewish traditional religion cor-

rectly in terms used to describe other religions. Terms like "na-

tional" and "universal" do not apply to it. If already in the days

of the Second Commonwealth the Jewish religion became sui generis

by becoming the principal national preoccupation, it became infi-

nitely more so when, through the loss of the last vestige of political

independence, it became the only medium through which the national

consciousness and will of the Jewish people found an outlet. All

the religious ideas, emotions and habits were very much intensified

in order to further the survival of the nation. Not that the conser-

vation of national existence was deliberately professed as an end in
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itself, but subconsciously the will-to-live as a people henceforth

colored every element of the religion, its ideas, attitudes and

practices.

The most important result of the fact that religion became the

sole outlet of national self-expression was the conservation of the

revelational basis of the belief in God. It is evident that no reasoned

conception of the existence and nature of God could possibly have

formed the basis of Jewish unity. It is impossible for any reasoned

conception to gain uniform acceptance, unless it is backed by some

authoritative body which can arrogate for its decrees the validity of

supernatural revelation. This was what the Christian synods did.

But even they would have been ineffective if the emperors, in order

to conserve the unity of the Roman empire, had not added the

weight of their authority to the synods' decrees.

With the lack of an external force to sanction any reasoned

theology, the Jewish religion was compelled to retain as its sole

basis the purely revelational conception of God, a conception that

remained free of any admixture of philosophical investigation into

the problem of God's existence or his nature. The traditional Jewish

religion as interpreted by the Tannaim and Amoraim, and as con-

ceived and lived by the sixty generations of the Jewish people pre-

ceding the present era, contributed nothing to the conception of

God that had not been known in the era of the Second Common-
wealth. On the contrary, that conception was somewhat narrowed

because of the national motif interwoven with it. That does not

mean that the scope of the God-idea in Judaism was reduced to the

needs of Jewish national survival. The danger that God would be

conceived once again as a sort of tribal or national deity was long

past. But the conception of the universe as a whole shrank to

smaller proportions by very reason of the central place which

Judaism accorded in it to Israel.

The surest evidence of the narrowed conception of God is the

complacent acceptance of the beliefs handed down from the past

and the successful repression of all doubt or questioning. In that

respect the second stage of the Jewish religion was superior to the

third. During the second stage the fundamental belief in a guiding,

rewarding and punishing Providence was openly challenged. That
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challenge found embodiment in an extensive literature of which there

have survived books like Job and Koheleth and stray passages in the

Psalms. But the third stage is marked by a rigid exclusion of any

thought-tendency that deviated in the slightest degree from what

was regarded as the norm. There was no time in the history of the

Jewish religion when anyone who made light of a religious belief

could escape severe rebuke. But not before the religion attained its

third stage did questioning become the mortal sin of heresy that cut

one off from salvation in the here and the hereafter. As far, therefore,

as reflective and experiential grasp of the problem of the existence of

God and his nature is concerned, the Jewish religion retrogressed

from the point of development it had attained during the Second

Commonwealth. Though this narrowing process was necessary for

the very conservation of the Jewish religion, without which, in turn,

the Jewish people would have disappeared, it was none the less a

retrogression. In the terminology current during this stage of Jewish

religion, the galut, the exile, of Israel may be described as a galut

of the Shekinah as well.

But while from the standpoint of abstract thinking the God-idea

was narrowed, from the standpoint of consequences in the life of the

Jews it was very much deepened. Every phase of the conception of

God presented itself with sufficient simplicity and definiteness to

make that conception an effective determinant of conduct. First,

God was conceived as an identifiable being whose existence did not

have to be inferred, since he had revealed himself at one time to

the whole of Israel, and a number of times to Israel's ancestors and

Prophets. As an identifiable being God was necessarily conceived as

having form.^° Until Judaism was compelled to reckon with the

challenge of Aristotelian philosophy, the philosophic difficulty of

ascribing form to God in no way disturbed rabbinic thought. Even

the question of God's omnipresence did not trouble them greatly.

Although they assumed that God was omnipresent, they nevertheless

held the idea of God as moving from place to place, and of heaven

as his principal abode. Certain as it was that God was a being per-

ceptible not merely to the mind but also to the senses, traditional

Jewish religion could, for practical purposes, afford to leave unsolved

the question about the form and substance of the divine nature and
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its relationship to the visible world. Hence the vagueness and the

contradictions which abound in the traditional conception of God

with regard to his spatial relationship to the physical universe.

There was no uncertainty, however, concerning those aspects of

the divine nature that had a relationship to human conduct; viz.,

his unity, his justice and his mercy. The unity of God meant that,

of the multitude of invisible spirit-beings that populated the world,

the one who revealed himself to Abraham, Isaac, Jacob and Moses,

and who is addressed as "our God and the God of our fathers," is

the only true God. To ascribe to traditional Jewish religion the urge

to teach the nations the formal truth of monotheism is to convey

an entirely wrong impression of what the Jews conceived to be their

place in the world. The God of monotheism is an object of philo-

sophic inference. His existence may be equally inferred from the

most insignificant as well as from the most important event of human
life. But the God of revelation is an object of sensory response

to supernatural stimulus. The Jewish religion taught that the

God who revealed himself to Israel was the only being who possessed

the power, the justice and the mercy to affect the welfare of man-

kind. To proclaim this God, the Jews regarded as the sole function

of their national existence in their relation to the Gentile world.

The attribute of God's power, which accounted for the creation

and maintenance of the visible world, was sufficient guarantee that

God was bound to have his will realized in the world. Those who

lived in conformity with the will of God relied upon his power to

mold the circumstances of life to their advantage. Miracle, the

change in the ordinary course of events for the advantage or hurt of

the individual and nation, was considered God's normal method

of getting man to do his will. People thought that such miracles were

wrought at all times in behalf of individuals and communities, but

not on a sufficiently large scale in this world to compel universal

recognition of God's power. Such was the case in the distant past,

and such will again be the case in the future when it will please God

to usher in the new world-order. As to the manifestation of God's

power in the very acts of creation and maintenance of the world,

which is the crux of the God-idea in terms of reason, rabbinic reli-

gion has very little to contribute, and what it does is far more

poetically conceived and beautifully expressed in the Bible."
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The divine attribute proclaimed as most distinctive of God and

most significantly related to human conduct was the attribute of

justice. That those who lived in accordance with the will of God

achieved happiness was accepted as axiomatic; likewise the belief

that those who transgressed his will were destined to suffer punish-

ment. God's justice was expected to manifest itself chiefly in the

correlation between man's conduct and his fortune. Had the doubts

that a frank facing of experience would inevitably have aroused been

permitted expression, they might ultimately have led to a revision of

the meaning of the attribute of divine justice. But such a revision

could not have been accomplished without a great strain upon the

inner unity of the Jewish people, a strain which could have been

withstood only if the Jews had remained in their own land, and had

led at least a quasi-normal group life. The abnormal life which

the Jews led as a people, and which drove them to resort to their

religion as the only mode of national expression, rendered impera-

tive a definite and satisfying conception of justice which would

permit the belief in the correlation between conduct and happiness

to remain unshaken. Such a conception was made possible by the

unprecedented significance which Jewish religion in the third stage

of its development attached to the belief in the world to come.

The doctrine concerning the world to come represents a new and

more penetrating version of the ancient belief in the advent of the

Day of the Lord. From the viewpoint of implications for conduct,

it marks an advance upon the eschatological form which that belief

assumed during the Second Commonwealth. Instead of serving

merely as a psychic compensation for a state of political vassalage,

the doctrine of olam ha-ba changed the Jew's entire perspective. He
no longer estimated at face value either the good or the ill fortune

of this world. He considered the suffering he endured in this world

as divinely planned, to make it possible for him to come to the next

world with a clean bill of spiritual health, and to increase his ulti-

mate reward. The good fortune which the wicked enjoyed was to

pay them off for the little good that they might have done in this

world. All the passages in the Bible which definitely assume that

well-being and prosperity are the reward of obedience to the will of

God, were reinterpreted in the light of the axiom that this world was

the vestibule to a better and more normal world. All questionings
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and doubts about the importance of obeying the will of God were

thus dismissed, and religion remained the chief bond of national

unity.

The attribute of mercy is an integral part of the very conception

of a divine being, since he is supposed to be intimately related to his

people and profoundly interested in its welfare. By ascribing the

quality of mercy to God, religion makes man at home in the world,

and grants him a sense of confidence and security. During the pre-

carious condition of the Jewish people after the destruction of the

Second Commonwealth, the attribute of mercy was in special need

of being invoked, for then the Jews felt insecure, and looked to the

protection which only God could give them. It was natural, how-

ever, that their state of helplessness made them dream passionately

of the redemption that would restore them to their land and free-

dom. Aware of their failure to live fully in accordance with God's

will and weighted down by a consciousness of sin, the Jewish people's

only claim to God's protection and its only hope of redemption

could be God's quality of mercy. This accounts for the deepened

meaning which the mercy of God acquired in rabbinic literature.

In the Scriptures it is chiefly in God's forgiveness of sin that his

quality of mercy is manifest. This is also the case in rabbinic liter-

ature. During the third stage of its career, the Jewish people found

in the Prophets' call to repentance a constant reminder of what it

had to do to earn redemption. Along with miswot and good deeds,

repentance became the daily duty of a faithful Jew.^'' But the

efficacy of repentance, in turn, assumed in God the attribute of

mercy, since on grounds of strict justice, according to their way of

thinking, punishment should be the inevitable consequence of sin."

With repentance thus looming large in the life of the Jew in his

national as well as in his less inclusive relationships, the assumption

that God necessarily exercises mercy became firmly fixed as an

integral part of the Jew's conception of God.

When religion became the exclusive medium for national self-

expression, the two values which emerged very much intensified and

deepened were Torah and Israel. To the Prophets, the Torah of God
was synonymous with a type of civilization which was dominated by

the ideals of justice, kindness and piety. In the theocratic period
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the Torah of God was specifically identified with Pentateuchal law

and teaching. The 119th psalm, and the passages in many other

Psalms ^* dealing with the Torah of the Lord, reflect an ecstatic

devotion to what was regarded as the will of God. The Hellenists'

efforts to have the Jews adopt Greek civilization elicited from the

loyal Jews a highly conscious appreciation of the Torah, and the

conviction that it transcended all other civilizations as a way of

life. This estimate of the supreme importance of the Torah was, no

doubt, based upon the belief that it represented the articulate will of

God.

Yet in comparison with the attitude of the Jews to the Torah

during the third stage, all former expressions of appreciation of

the Torah appear commonplace. During the third stage, the

Jew was completely possessed by the Torah ; he had no room in his

mind or heart for anything else. In spite of all devotion to the Torah

during the period of the Second Commonwealth, no one then could

have uttered a statement like that of R. Hiyya bar Abba,^° who

attributed to God the words, "Would that Israel had forsaken me
and kept my Torah." Though this may be only a figure of speech,

it indicates a trend of thought altogether inconceivable in an earlier

stage. • If the third stage of Jewish religion afforded the mental

background for so paradoxical a statement, it was because, from the

standpoint of national self-preservation, to know specifically what

was the will of God was considered infinitely more important than

to understand the nature of God.

The Jewish people might have made religion a predominant

expression of national life in various ways. They might have en-

couraged the establishment of ecclesiastical orders; they might have

placed a spiritual premium upon the cultivation of religious ascetic-

ism ; or they might have fostered an atmosphere conducive to religio-

philosophical and theological schools of thought. Religion, however,

was not merely the predominant means of individual self-expression,

but the sum total of national self-expression. Therefore, something

much more comprehensive than ecclesiastical orders, monasticism or

theologic system was needed to fortify the Jewish spirit. The entire

civilization by which the Jewish people lived had to be accounted as

the will of God. Every mode of social behavior, every form of con-

duct which answered to the expectation of fellow-Jews, fell under



376 JUDAISM AS A CIVILIZATION

the category of divine command. It was this inclusion of the entire

regimen of conduct within the range of divinely prescribed ordi-

nances that gave rise to the dogma that the oral Torah was given

simultaneously with the written Torah/'

In the oral Torah we may distinguish two types of prescribed

conduct. One type consists of ordinances which are based upon the

rabbinic interpretation of the written Torah. These are designated

as mideoraita, or prescribed by the Torah. When a doubt arises about

the application of such a law to a particular instance, the decision

is always on the side of rigor. The second type consists of ordinances

prescribed by the Rabbis themselves, either as a fence to Torah laws,

or as special decrees and enactments. These are designated as

miderabbanan. When their application to a particular instance is

doubtful, the decision is always on the side of leniency. But rabbinic

laws are inherently no less binding than Torah laws, and are, in a

sense, also divinely prescribed, because the Rabbis derive their

authority from the divine command in Deuteronomy concerning

the duty of obeying those who interpret the law in the spirit of the

Torah." ^ In time there arose the legend that all rabbinic teachings

and ordinances had actually been enunciated by God at Sinai.'*

Because the entire regimen of conduct was placed within the

scope of God's will, the Jews had to turn for guidance and authority

to those who mastered the contents of both the oral and the written

Torah. Although the sway and authority of the rabbinate seems to

indicate that Jewish life possessed the same ecclesiasticism which

dominated the church, a careful analysis reveals an important dis-

tinction. The priest or ecclesiastic acted as an intermediary between

God and the individual. The ecclesiastic was in direct line of descent

from the medicine man of old; he followed upon the priest, who
delivered the oracle of the deity to whom the devotee appealed for

answer. The rabbi was not an intermediary between God and the

people in any sense of the term. He exercised no theurgic junction

whatever,^'' and rejected all ascription of such functions to him/"

He merely applied the law prescribed by the Torah to the particular

situation that confronted him, and used his moral authority to have

it enforced.

But, though we discount all theurgic connotations in the esteem

with which the rabbi was held by the Jewish people since the destruc-
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tion of the Jewish state, the fact remains that one who possessed a

knowledge of Torah was regarded as an indispensable guide in the

performance of God's will. And since the welfare of the individual

and of the nation hinged entirely upon the performance of God's

will, the Sages and the "disciples of the wise" enjoyed the prestige

usually accorded to those who have control over the welfare of

others. Their authority was deferred to at all times. The Jew was

expected to place implicit faith in the Rabbis, who were acknowl-

edged masters in the law. One version has it that if the rabbinic

authorities tell you that right is left and left is right, you have to

obey.'* However, this is qualified elsewhere ** by the condition that

the Sanhedrin pass decisions that are not conti'ary to common sense.

If a master in the law persists in defying the law as laid down by his

colleagues, he is amenable to capital punishment."

We can understand why the study of the Torah became the

most important pursuit of the Jew, when we realize to what extent

religion became the sole national preoccupation of the Jewish people.

R. Johanan b. Zakkai speaks of the study of the Torah as the very

purpose for which the human being was created.** The well-known

discussion, in the academy of Lod, of the question, which is more

important, study or practice,*" together with the decision that

study is more important because it leads to practice of the miswot,

appears at first as a denial of the supreme value of the study of the

Torah. But a closer analysis of the meaning of the decision dis-

closes that it merely emphasizes the importance of practice, and is in

no way intended to deprive study of its primacy. There is a sufficient

number of rabbinic dicta to verify the interpretation of the decision

rendered at Lod: ''The whole world is not equal in value to one word

of the Torah," says an Amora of the third century. "All the miswot

are not equal to one word of the Torah," says his contemporary,"

This estimate of the study of Torah should not surprise us,

since the Torah was considered in all literalness the very word of

God. By poring over its contents one actually lived through the

experience of communion with God, and thus attained the highest

goal of all human striving. It is as though one were present at

Sinai when God revealed himself to all Israel. Bertrand Russell

said that the study of higher mathematics afforded "the true spirit

of delight, the exaltation, the sense of being more than man, which
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is the touchstone of the highest excellence." The ordinary Jew
obtained all that from the study of the Torah.

If we consider that the Jew expected to derive the rare experience

of revelation through the study of the Torah, we shall not confuse

his passionate absorption in it with the intellectual interest that we

associate with the study of objective truth. To arrive at objective

truth implies a reliance upon the intellect and upon the validity of

the senses. The study of objective truth is based upon the direct

observation of the phenomena of the inner and outer world. Au-

thority in such study is simply the authority of greater expertness

in observation and inference. On the other hand, the study of the

Torah as advocated in rabbinic Judaism is based on the assumption

that man can never learn the most important truths by the use of

his own intellectual powers. Those truths God alone can make
known to him, and those truths have been revealed to him in the

Torah. By the same token, authority resides only in those to whom
God has revealed his will, or who have thoroughly familiarized

themselves with the formulation of his will in the Torah. It is evi-

dent that such an attitude to truth would not further the objective

study of outward reality, or of human nature, except as it contrib-

uted to a clearer understanding, or to a more effective defense of the

Torah. It was only with that end in view that science and philosophy

were cultivated by the medieval Jewish theologians.

When the entire national life and activity became concentrated

upon living in accordance with the will of God as revealed in the

Torah, national existence assumed a degree of importance in the

consciousness of the Jew which it had never possessed during the

preceding stages of the Jewish religion. We must remember that by

this time the belief that the present world-order was transitory and

altogether inadequate to supply man's essential needs was generally

prevalent. The main purpose of human striving in this world was

to inherit a portion in the world to come. This constituted salvation.

The greater part of mankind uniformly accepted this philosophy of

human life. The fact about which they differed was merely which

religion, or more accurately expressed, which revelation, contained

the final declaration of God's will to man; for only those who
acknowledged the authority of that revelation and lived in accord

with it could be certain of salvation, or life in the world to come.
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The Jewish people, claiming sole possession of the true and final

revelation of God's will, thought itself the only people destined to

inherit the new world. It was assumed that before the new world-

order would be ushered in, a great part of the Gentile world would

repudiate its false gods, accept the God of Israel, and obey the

teachings of the Torah, thus identifying itself with God's chosen

people. It became a prerequisite to salvation, therefore, to be a Jew.

This assumption went hand in hand with exaggerated glorification

of the proselyte. The few statements," generally quoted as typical,

which describe the proselytes as undesirable, are not at all char-

acteristic of the Jewish attitude toward them. They are isolated

opinions and reflect unpleasant experiences with proselytes; they are

entirely out of keeping with the volume of praise accorded to them

throughout the rabbinic writings.** In a prayer repeated thrice

daily, the Jew invoked divine blessing upon the proselytes and

prayed for the privilege of sharing their good fortune." There is

even a tendency to hint that God set greater store by the proselytes

than he did by the Jews, because the former accepted the yoke of

the heavenly kingdom although they had not witnessed the revela-

tion at Sinai.""

Augmented by the proselyted Gentiles, and destined to be the

sole inhabitants of the world to come, the Jewish people

could no longer be conceived as an ordinary nation. Chosen by God
for so high a destiny, it became transfigured into the Kcneset

Yisracl, the beloved of God. Coordinate with the ideas of God and

of the Torah was the concept of Israel as a people personified, ideal-

ized and apotheosized.

In the exhortations of the Pentateuch and in the consolatory

utterances of the prophetic writings, we meet with idealized por-

trayals of Israel the nation. The Prophets, in order to give point to

their denunciation of the actual condition of their people, frequently

alluded to the perfection and greatness that Israel might have

attained. Some of the Prophets found it necessary to picture the

future as glorious in order to arouse hope and instill patience when

difficulties and dangers threatened the Hfe of Israel. In rabbinic

Judaism, the idealization of the Jewish people was motivated, for

the most part, by the need of counteracting the contempt in which

they were held by the Gentile world. The ideal qualities visioned by
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the Prophets were no longer considered merely latent and potential,

but actual. Instead of projecting those qualities into the Israel of

the future, rabbinic Judaism retrojected them into the Israel of the

past, even though in the process of retrojection many passages of

the Bible had to be interpreted in other than a literal sense, and a

new construction had to be placed upon the propriety of the denun-

ciatory attitude assumed by such Prophets as Elijah, Amos, Isaiah

and Jeremiah,"

The need to feel at home in the world, which religion seeks to

satisfy, is a universal one. The Jew, living as he did in an alien and

inimical world, could never have achieved the feeling of being at

home, had not his own people served as an environment which was

impervious to the threats and attacks of enemies. To function as

such a haven of refuge, the Jewish people had to be conceived as

marked out for a destiny that meant ultimate stability and security

for all who were identified with it. It was so conceived by being

regarded as the only people destined for the world to come. By
harboring the divine presence, even the actual and present condition

of the Jewish people met the individual's need for an environment

of safety. For though the Jewish people was exiled from the land

where it could commune with God as nowhere else, it was not alto-

gether bereft of his presence. The Shekinah accompanied Israel in

all its wanderings." This gave Israel a sacrosanct character which

it did not have in biblical times.

To realize to what extent the glorification of Israel, character-

istic of the third stage, advanced beyond the most extravagant ideal-

ization of Israel found in the Bible, we need but recall that Israel

came to be considered as God's very purpose and intent in creating

the world. The creation of the world is no longer taken for granted,

as in the Bible, as an ultimate act of God which needs no further

accounting. It is now interpreted as having been intended mainly

for Israel. Rabbinic Judaism represents largely a reversal of cen-

trality in the spiritual realm analogous to the reversal of centrality

effected by the change from the Ptolemaic to the Copernican system

of astronomy. Instead of Israel existing for the world, it is the world

that exists for Israel. The people of Israel is the raison d'etre of the

world." Were Israel to fail in its allegiance to God by rejecting the

Torah, the world would be destroyed. The Israelocentric conception
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of the universe is carried so far as to lead to the belief that the natu-

ral order of events for all mankind is determined by Israel's conduct.

It is in no hj^erbolic sense that Resh Lakish represents God as say-

ing to Israel, when the latter complains that God seems to have

forgotten her, "I have created twelve constellations in heaven, each

constellation consists of thirty hosts, etc., and each camp consists of

365 times ten million stars, . . . and all of them I have created only

for thy sake."
"

We. are now in a position to understand what actual historical

fact is conveyed in the statement that the Jewish religion maintained

its continuity for three thousand years. When we speak of the con-

tinuity of a religion, we do not mean that its teachings and prescribed

modes of conduct have remained unchanged. This is the continuity

of a stone, but not of a living organism. The living organism

possesses a dynamic identity because of the life principle that ani-

mates its constantly changing elements. To comprehend the con-

tinuity of a religion, it is necessary to think of the religion not as an

abstract entity existing by itself, but as a function of a living people

and as an aspect of the civilization of that people. The common
denominator in the different stages of the Jewish civilization is not

to be sought in the tenets and practices, but in the continuous life

of the Jewish people. Without the continuity of social life, without

the countless generations of men, women and children who lived

and cultivated their social and spiritual heritage and transmitted

it to the generations following, the religion of the Jews of the Second

Commonwealth could not have been continuous with the religion of

the Israelites who entered Palestine.

But while the transmission of the spiritual heritage from gen-

eration to generation is sufficient to account for its actual continuity,

it is necessary to point to some factor which operates to prevent the

changed outlook and mode of life from destroying the feeling of

continuity. That factor has been the tendency to reinterpret reli-

gious values which have come down from the past so that they can

serve as a vehicle for the expression of teachings and ideals which

have relevance to contemporaneous ideas and needs. The articulate

or symbolic form of those values remains the same; it is the sig-

nificance that is new. Reinterprelation of religious values is spir-
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itual metabolism. It is a form of that law of growth which, by an

uninterrupted transfer of life from the old to the new, renders vital

change a very means to vital sameness and continuity.

We have seen how the Prophets prepared the way for the trans-

formation of the Jewish religion from a henotheistic religion into a

theocratic one, and how eschatological speculation transformed it

from a theocratic into an other-worldly religion. Likewise, during

the other-worldly stage of the Jewish religion there developed a the-

ology which prepared the way for the next and fourth stage of the

Jewish religion. The principal function of Jewish theology was to

fit the biblical and rabbinic conception of God into the framework

of the philosophic concepts which had came to be regarded as setting

forth the truth about reality. Although medieval Jewish theology

believed it was merely reaffirming the Jew's allegiance to traditional

beliefs, it indirectly paid sufficient homage to reason to prepare the

way for a type of religion in which reason—in a sense sufficiently

large to include our deeper insights and intuitions—is the only

guide and authority."

When the anthropomorphic conceptions of God in the Bible were

found to clash with the more intellectualized conceptions of God
developed in Greek philosophy, there arose the need for reinterpre-

tation. Since it was inevitable that those who came under the influ-

ence of Greek thought should prefer the much more rational

conception of God therein developed, only one course of action

remained whereby the Bible could retain its authority: that was to

utilize the allegorical method of interpretation inaugurated in the

fourth century, b.c.e., by Euhemerus, in his attempt to save the

religious heritage of the Greeks. This method was used by the

Jews of Alexandria, who were the first to experience the conflict

between the Jewish spiritual heritage and Greek thought; Philo

was its most noteworthy protagonist. He gave a new significance to

Jewish religion as a whole. Kib revaluation had the effect of trans-

forming the Jewish religion into a divinely revealed philosophic

system. "Philosophy," he said, "is the soul, and ceremonies the

body, of Judaism."

Analogous was the experience of the Jews who came in contact

once again with Greek thought through the medium of Islamic cul-

ture. R. Saadya in the tenth century, with his Emunot we-Deot,
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marks the beginning of a line of Jewish thinkers who applied them-

selves to the task of restating in terms of the philosophic world-out-

look the teachings of the Torah as interpreted by the Rabbis. The

principal Jewish theologic text which, until the advent of modern

philosophy, has helped the more thoughtful among the Jews to bridge

the gap between tradition and rationalism, has been Maimonides'

Guide for the Perplexed.

Although previous attempts to revaluate the Jewish religion have

been useful in their own way, they afford little help in the problem of

reconstruction before us. The allegorical method, whereby the con-

tent of Judaism was adjusted to contemporaneous thought by the

Jewish philosophers, could be acceptable only when the Torah was

considered a supernatural phenomenon. Proceeding from the as-

sumption that the Torah was supernaturally revealed, the Jewish

philosophers were justified in taking for granted that nothing in it

could contradict any of the conclusions of reason which to them was

but another form of divine revelation. Since language is used not

only literally but metaphorically, one did not violate the supra-

mundane character of the Torah by resorting to metaphorical inter-

pretation, whenever the literal text appeared untenable in the light

of the prevalent philosophic ideas. From that standpoint, it was

comparatively easy to interpret a text in such a way as to make it

yield meanings so anachronistic that its author could not possibly

even have implied them.

In the nineteenth century, a heroic attempt was made to revive

that method of interpretation. Samson Raphael Hirsch, in his com-

mentaries on the Bible, attempted to interpret symbolically every

one of the rites and ceremonies of Jewish life. His efforts have

proved sterile because the allegorical method comes into conflict

with the modern man's demand for historic truth. The allegorical

method is no longer acceptable because it implies the denial of the

outstanding fact—deeply ingrained in the mind of modern man

—

that in ancient times people had some very crude notions of human
society and of the world-order, and that those notions found their

way into their sacred literatures, and gave rise to many of their

social and religious institutions. To this limitation the Jews were

no exception. The Jewish philosophers who lacked this historical

point of view were in a position to believe sincerely that the thought
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which they read into the Scriptures was actually implied therein.

But nowadays every allegorical rendering of Scripture smacks of

jugglery. An entirely different method must be evolved to achieve

religious continuity with the past, a method compatible with the

evolutionary and historical conception of religion, and based upon

needs of the human spirit which cannot be disregarded without

danger to man's moral and spiritual health.
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The Jewish quality of the religion of the Jews will not depend

on claims to supernatural origin or claims to being more rational or

more ethical than other religions. Its uniqueness will consist chiefly

in the fact that it will be lived by Jews, and will be expressed by

them through such cultural media as Jewish civihzation will produce.

But even before these media are cultivated on a scale commensurate

with present spiritual needs, the religion lived by Jews can be given

character and individuality by utilizing the vast storehouse of spir-

itual values that are implicit in its traditions. If the recorded experi-

ences of Jewish prophet and sage, poet and saint will occupy a pre-

dominant place in the Jewish consciousness as it strives to adjust

itself to life, the resulting adjustment will constitute Jewish rehgious

behavior. The individuality of the Jewish religion cannot be de-

scribed in advance. Only after a Jewish life or civilization is

attained will there emerge a type of religion as unique as that which

emerged from the Jewish civilization of the past.

Individuality is at first spontaneous and unshaped, says John

Dewey. It is a potentiality, a capacity of development. . . . Since indi-

viduality is a distinctive way of feeling the impacts of the world and of

showing a preferential bias in response to these impacts, it develops into

shape and form only through interaction with actual conditions. . . . The

imposition of individuality as something made in advance always gives

evidence of a mannerism, not of a manner. For the latter is something

original and creative; something formed in the very process of creation.'

385
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If the traditional Jewish religion is inherently capable of en-

gendering the most significant human attitudes—faith, hope, courage

—if it can lead to social control and improvement and to the devel-

opment of personality in the individual, it should be capable of

revaluation in terms of present-day thought. Whereas in the past

the theurgic element of the traditional values often eclipsed the

ethical and spiritual consequences, now it will be necessary to stress

the ethical and spiritual consequences to such an extent as to make

evident their independence of the theurgic element. It may be

asked: but why start out with traditional concepts, and then sub-

ject yourself to the arduous task of revaluation? Why not begin with

utterly new standards and values? The answer is that the tendency

to reinterpret derives from the basic human need of feeling that

there is some objective truth to the course which human history has

taken. If all that man achieved of culture and religion should turn

out to be illusory, what meaning can human life have, as a whole?

On the other hand, if we can discover some element of continuity

between that which we find to be helpful to human life and develop-

ment and that which was cherished by the ancients, we are fortified

in our hopes and aspirations. The advantage of utilizing traditional

concepts is that they carry with them the accumulated momentum

and emotional drive of man's previous efforts to attain greater

spiritual power.

To derive that advantage, it is necessary to develop a method

of discovering in traditional Jewish religion adumbrations of what

we consider an adequate spiritual adjustment to life. We must evolve

a method of interpretation which, though it regard the traditional

rehgious teachings and institutions as a product of social life,

reflecting the limitations of the various periods of their origin, will

yet discover to what extent those teachings and institutions made

for faith, salvation and loyalty. By this means the pragmatic

implications of the traditional teachings will be revealed and devel-

oped. Thus the forgotten mood of a people's civilization can be

recaptured and given "a spiritual contemporaneousness."

That method is now being evolved. The principle underlying the

work of the Historical School '^

is that Judaism is not a static con-

geries of beliefs and practices definitely fixed for all time and handed
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down intact from generation to generation. The Historical School

assumes that Judaism represents the changing cultural and spiritual

life of a people subject to the vicissitudes of time and place. It

expected to put new life into Judaism by interpreting it as a series

of social phenomena subject to the natural laws of change that

operate in the universe. The Historical School has not treated Juda-

ism, especially since the biblical period, as a supramundane revela-

tion somehow vouchsafed to a single people chosen for that purpose,

but as a continual development of a living people adjusting itself

to its environment and adjusting the environment to itself. Viewing

Judaism as a dynamic process prepares the way for the synthesis

of the Jewish social heritage with the best in the civilizations of our

day, a synthesis so essential to the spiritual normality of the Jew.

However, the historical method of interpretation, as developed

and applied up to now, has fallen short in two respects. In the first

place, it has been too limited in its scope. The Historical School has

subjected to its method of interpretation the material of the rabbinic

period in Judaism, but has contributed little to the study of the

Scriptures in the light of scientific research.' With the characteristic

inconsistency of the Historical School, Henry Malter wrote: "Our

religion restrains us from any criticism of the Bible because torah

min ha-shamayim is one of the main principles of the doctrine of

Judaism. No such prohibition exists against criticism of the Talmud.

The Bible is the word of God; the Talmud is the work of men, no

matter how great or glorious." * We can, of course, understand why
it has refrained from submitting the Bible to its method of investi-

gation. The Bible has been the Jews' "Holy of Holies." To subject

it to scientific analysis before the greater part of Jewry sensed

the actuality of the living spirit of the Jewish people would have

been to deprive the Jew of his spiritual mainstay. Rabbinic

Judaism, the traditional religion of the Jewish people, is popularly

regarded as derived from, and dependent for its validity upon, the

written word of the Torah. So long as this idea prevails, any

attempt to study the Bible from the historical point of view will be

considered a blow at the very vitals of Jewish religion. But that

reason is no longer valid. The negative implications of biblical

criticism have percolated to the general mind, and unless they are

countered by a positive intellectual readjustment, they are bound
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to render the Jewish religion even more inoperative than it is

already.

Secondly, the Historical School has fallen short in having

failed to reckon with the fact that the significance of an idea or an

institution is to be sought not only in its overt expression but also in

its implications. These implications need not necessarily have been

recognized by those who first voiced the idea or evolved the insti-

tution. It is only in retrospect as we review the consequences in

thought and action of any tradition that we begin to sense its full

significance. To identify those consequences which are essential to

a comprehension of the larger significance of a traditional belief

or custom, it is necessary to approach that belief or custom from

the psychological point of view. Had the Historical School utilized

that approach in its study of traditional Judaism, it would have

inaugurated the spiritual readjustment so essential to Jewish life.

It would not merely have piled up archeological data, but would

have revealed the elements in Judaism which are of permanent value.

It would have brought back to the Jew the spirit that groped after

self-expression in the traditional teaching and the aspiration that

animated the ritual observance. "It must be admitted," writes I.

Elbogen,' in his survey of the achievements of the JUdische Wissen-

schajt, which is the creation of the Historical School, "that the

JUdische Wissenschajt made but little effort, when it was in the hey-

day of its career, to formulate a new world-outlook for Judaism."

The Jewish religion must be so reinterpreted that it will be able

to further the values which have become the conscious objects of

all higher human striving. These values are the product not of any

single religious philosophy, or ethical tendency, but of the various

social and intellectual forces that have entered into the shaping of

modern civilization. In reinterpreting the traditional values of any

spiritual heritage or civilization, we are conserving accumulated

energy that would otherwise go to waste. Revaluation of spiritual

values is the conservation of spiritual energy. It helps to conserve

and foster all tendencies, individual and social, which make for the

complete development of the individual and the progressive unifica-

tion of mankind.

The ideas expressed in the ancient Jewish literature, and the
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institutions that have become identified with Jewish life, should

be regarded as attempts to express in terms of beliefs and practices

the needs and desiderata of a fuller life than man had been able

to attain. What these needs and desiderata were, can be discerned

in some of the consequences in thought and action which resulted

from those ideas and institutions. The task of reinterpretation con-

sists first in selecting from among the ideational and practical con-

sequences of the traditional values those which are spiritually sig-

nificant for our day, and then in turning those consequences into

motives of thought and conduct. Functional interpretation, there-

fore, implies a knowledge of the background of the teaching or insti-

tution interpreted, of the various contexts in which that teaching or

institution occurs, and most of all a knowledge of human nature as it

functions in society and in the individual. Reinterpretation is the

process of finding equivalents in the civilization to which we belong

for values of a past stage of that or another civilization. While there

is a qualitative difference between such values, yet in their relation

to their respective civilizations or, considered morphologically, they

possess equivalence.

Assuming that there has taken place no qualitative change in

human nature during the last two or three millennia, we may take

for granted that whatever objectives we now accept as worthy and

desirable have been anticipated by some of the avowed objectives of

the past. For modern ideals to be without ancestry would imply

that human nature has altered radically in the past hundred years

or so. If we search diligently, we shall find that traditional aspira-

tions are pregnant with implications that are highly significant for

our day.

It must be remembered that we are not dealing with questions

of fact. To interpret the past functionally does not mean to follow in

the footsteps of the traditional harmonizers who tried to prove that

the Scriptures had anticipated every recently discovered scientific

fact. Functional reinterpretation is concerned with man's yearning

to find himself in a universe that is friendly to his highest pur-

pose, to fulfill the most valued potentialities of his nature and to

achieve a social order that is founded on justice and peace. These

yearnings are as constant as human nature. If it is our purpose to

continue any particular spiritual heritage, we can do so by recon-
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^ structing mentally the aspirations implied in its teachings and insti-

tutions. Every tradition is rich in these aspirations, for it could not

have become a tradition without them. By rendering these implica-

tions explicit, we supply momentum to all social and spiritual

endeavors which have as their aim the unhampered and complete

self-fulfillment of the individual and the increasing measure of

cooperation among individuals and groups.

This type of interpretation consists chiefly in disengaging from

the mass of traditional lore and custom the psychological aspect

which testifies to the presence of ethical and spiritual strivings. The

effect of discovering the psychological element in a tradition is that

the tradition ceases to be regarded as something to be accepted or

rejected. A third alternative presents itself, that of employing it as

a symbol for a spiritual desideratum in the present. Which desid-

eratum it shall be can best be determined by choosing from among

the implications and consequences of the tradition the one relevant

for our day.

How necessary it is to apply this type of interpretation to the

contents of the Jewish past can best be appreciated, perhaps, when

we realize that the values which have been incorporated into other

civilizations have been only those of the first two stages of the Jew-

ish civilization. The prophetic ideals evolved during the period of

the First Commonwealth, and the messianic ideals crystallized dur-

ing the period of the Second Commonwealth, have become the com-

mon possession of mankind. But the same cannot be said of Talmud-

ism, or of medieval Jewish philosophy and poetry." So far the only

one who has hinted at a value of universal significance to be derived

from the last twenty centuries of Jewish suffering and striving has

been Simon Dubnow,^ He regards the ideal of steadfastness to a

cause and the capacity for martyrdom as the universal value which

emerges from the third stage of Judaism's history. But even that

value is scarcely apparent to the average person of today to whom
the greater part of the literary content produced by Judaism during

its third stage seems, in its uninterpreted form, completely irrelevant

to his own spiritual needs. It is only by means of the functional

method of interpretation that all the life and thought that have gone

into Judaism since the destruction of the Second Temple can be so

rendered that the particularistic and national mode in which they
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are cast will become transparent enough to permit the universalistic

and human to shine through. This has to some extent been

attempted by Moritz Lazarus in his Jewish Ethics and Hermann
Cohen in his Die Religion der Vernunjt. But while they both

succeed in idealizing many of the leading religious and ethical ideas

in Judaism, their deductions suffer largely from the absence of

historical perspective. They read much more into, than out of, the

statements they interpret.

Nothing about the Jewish civilization of the past is so con-

spicuous as its permeation with the God-idea. Physical phenomena,

historical events and moral duties acquire their significance from

their relationship to God. As handed down, the conception of God
which is the leitmotif of the Jewish civilization is theurgic in char-

acter; that is, it implies divine interference with the continuity of

nature for the sake of man. To some people the elimination of the

theurgic element from the God-idea is equivalent to the abandon-

ment of the belief in God, and an act which must lead to the dis-

integration of the Jewish social heritage. If we approach the Jewish

civilization with the purpose of understanding its psychological

—

not its logical—reality, its conception of God should interest us not

for what it seeks to tell concerning the metaphysical nature of the

Deity, but for the difference it made in the behavior of the Jew.

We should analyze the Jewish conception of God in order to learn

how it functioned in the life of the Jewish people. If it in any way
made for that justice which spells the fullest possible opportunity

for the individual to give play to his highest intellectual and spiritual

powers, and for that love which spells the growing capacity to make

our common humanity the basis of cooperation, it should be capable

of revaluation in terms of present-day thought.

To understand how it is possible for a God-idea to undergo

change without producing a break in the continuity of the civiliza-

tion to which it belongs, we must realize that it does not function

by itself, but through that pattern of emotional, volitional and

ideational reactions which may be described as religious behavior.

Before considering, however, the God-idea in the process of opera-

tion with the other elements of religious behavior, it is necessary to

note that the human mind has evolved two different types of God-
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ideas: one consists of both percepts and concepts; the other, much

rarer type, consists of concepts only. In the religion of primitive

peoples, the God-idea is of the first type for, despite the conceptual

ramifications it may later acquire, its fundamental content is always

some real or imaginary entity, some object or identifiable being.

The primitive man was able to conceive everything, animate or

inanimate, as informed with divine qualities. The focal object of his

religious behavior might be any being or thing in the heavens above,

the earth beneath, or the waters beneath the earth. Only at a com-

paratively late stage of civilization does the worship of other than

the human form come to be abhorred. When this happens, the God-

idea already consists to a marked degree of concepts.

Even in the most primitive religions, the God-idea is never

altogether free from conceptual thinking, since the object or being

regarded as divine is ipso facto conceived as endowed with the

qualities of power and purposiveness. If purposiveness be the essen-

tial characteristic of personality, then we may say that together with

the percept which entered into the God-idea—with the focal object

of that idea—more or less vague conceptions of power and per-

sonality were always present.

Thus far the God-idea as a synthesis of perceptual image and

conceptual abstraction. When philosophy invaded the field of

religion, all mental representations of God were considered incon-

sistent with ideal religious behavior. No form, whether that of

object or of human being, was deemed compatible with the God-

idea. For the more speculatively minded, the perceptual element

had to be banished altogether from the God-idea. The God-idea

was now an abstraction distilled out of the conceptions of power

and personality which had always accompanied the perceptual ele-

ments in the God-idea. The qualities of perfection and infinity

which the philosophers ascribed to God were not additional qualities

superimposed upon the traditional concepts of power and person-

ality, but were simply the extension, in thought, of those qualities.

The main contribution of philosophy to religion has thus con-

sisted of a change not merely in the focal object of religious behavior,

but in the type of focal object. In unphilosophic religion the focal

object of religious behavior was always an identifiable being either

real or imaginary. In philosophic religion the focal object was
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treated as far too different from reality as conceived by the human

mind to be accounted an entity or identifiable being in the same

sense as any known or imagined entity. This gave rise to the

tendency in pre-modern philosophy to define the nature of God

negatively rather than affirmatively. When it was said, for example,

that there was only one God, the philosophers added, "But there

is no unity like unto his unity." Likewise every one of the other

attributes ascribed to God was interpreted in terms of what God

was not. The tendency of philosophic religion in modern times is to

be even more emphatic than it was in the Middle Ages in deprecating

any identifiable being as the focal object of religious behavior.

Nevertheless, modern philosophic religion is more inclined than

medieval to define the focal object of religion in affirmative fashion

by identifying God with some aspect of reality, or with reality as

a whole, viewed from some particular standpoint. It does not hesi-

tate for example, to identify God as the life of the universe, or as

the meaning of reality.

When we trace the history of the religious behavior of the Jew-

ish people, we find that the God-idea which was the source of that

behavior varied with the different stages of its civilization. We know

that after the Israelites established themselves in Canaan they wor-

shipped YHWH in the image of a bull.* What psychological factors

contributed to the attitude of derision and abhorrence which devel-

oped against that image in Israel it is difficult to discover. It is

possible that what contributed most to the elimination of bull worship

was the sacred ark which the Israelites had brought with them from

the wilderness." But whatever percept the earlier Israelites had of

YHWH, there can be no doubt that for the Prophets, YHWH was

essentially an anthropomorphic being. Some prophets, like Ezekiel,

may have had a distinct mental image of YHWH, while others, like

Isaiah, pictured his form in vague outline.

When the Jewish religion came into contact with philosophic

thought as it did in the case of the Alexandrian school, and later in

the Middle Ages beginning with the period of the Geonim, it had

completely emancipated itself from the need of any perceptual image

of God. In fact, the Jewish philosophers not only treated the per-

ceptual image of God as dispensable, but they very emphatically
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condemned it as on a par with idolatry. Despite the insistence of

the philosophers, however, upon a purely conceptual representation

of God, and the expression of that insistence in the formal creed of

Maimonides, the vast majority of the Jewish people have not been

seriously troubled about the philosophic objections to conceiving

God as a magnified being. In fact, the uncompromising tendency

of Maimonides and his successors to declare any but a purely con-

ceptual idea of God heretical called forth opposition on the part of

the unphilosophic Talmudists.*"

To this day, there is no intellectually formulated conception

which has acquired authoritative recognition in Judaism as the only

true idea of God. The inevitable conclusion to which we are led by

the consideration of the evolution of the God-idea in the history of

the Jewish people, and of the part played by it in civilization in

general, is that the Jewish civilization cannot survive without the

God-idea as an integral part of it, but it is in no need of having any

specific formulation of that idea authoritative fbr all Jews.

The foregoing refers to God only as the focal object, or object

of reference, in the pattern of reactions, which in their totality con-

stitute the religious behavior of the Jew. To get the full significance

of that behavior, and to appreciate the nature of its functioning, we
have to consider also its emotional and conative aspects.

The emotional phase of religious behavior is compounded of the

emotions of awe and trust which are the principal ingredients of the

sense of holiness. There is, however, a marked difference between

the cognitive and the emotional aspects of religious behavior in the

degree to which they are affected by cultural development. The
cognitive element, as we have seen, may vary from the crudest

percept with a minimum of concept, to the most abstract concept

with a complete negation of percept; the emotional phase, however,

is the same in the most diverse forms of religious behavior. Whether

the negative element of fear or the positive element of confidence

predominate in the compound, emotion is not a matter of progressive

development, but rather the result of individual temperament, or of

the outward circumstances which are at times depressing and at

times exhilarating. A savage will manifest the same intense religious

emotions as the most highly cultivated person. It is evident, then,
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that the emotional phase in Jewish religious behavior would in no

respect be different from the manifestation of that phase in the

religious behavior of any other people.

It is chiefly the conative aspect of a people's religion that reveals

its distinctive element. This aspect of a religion finds expression in

the activities and restraints which are exercised with reference to

objects or situations of vital interest to the adherents of that religion.

What is of vital interest depends upon the state of cultural develop-

ment. Under primitive conditions, only those objects and situations

which appeal directly to the elementary needs of human nature excite

interest. Food, mating and the maintenance of life and well-being

are the only interests of savage society. Objects and situations

which are directly connected with these ends and which excite inter-

est simultaneously in a number of people evoke communal activities

and restraints. In turn these activities and restraints focus further

attention upon the objects and situations and bring them to the fore

of consciousness. These latter thus become the main sources of the

percepts and concepts that are projected into the focal object, or

object of reference, in religious behavior; that is, into the object or

being which is identified as a god.

As soon as man emerges from the savage state, he tends to

develop derivative interests. As William James puts it, "Things not

interesting in their own right borrow an interest which becomes as

real and as strong as that of any natively interesting thing." The

only things interesting in their own right are those which have to

do with the satisfaction of the elementary needs. But the activities

and restraints connected with objects and situations which are inter-

esting in their own right acquire a derived interest that may attain

an intensity not only equal to, but sometimes even greater than some

of the elementary interests. The cultivation of derivative interests

is the chief function of a civilization. If they retain their connection

with the basic wants of human nature, they can with advantage serve

as the norm of human living. Such a norm constitutes part of the

higher life and makes for greater abundance of well-being. When
man's elementary needs are stifled or even neglected through over-

emphasis upon derivative or spiritual interests, religion revenges

itself by becoming either ascetic and dehumanized, or romantic and

voluptuary.
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The pragmatic signifkance of religious behavior turns upon the

nature of the activities and the restraints through which it expresses

itself. The pragmatic consequences of any religious idea

—

the con-

ception of God, the conception of the messiah, or any similar idea

—

need not be the object of conscious recognition or reflection. If those

activities and restraints refer merely to elementary needs, we have

a very low type of religious behavior. That is the type of religion

whose deities were the concrete and externalized expression of man's

elementary needs—they were the gods of rain, of fertility, of war.

As soon as these activities and restraints refer to interests which

even for a time eclipse the elementary ones with which they are con-

nected, there result two important consequences: first, the activities

and restraints are modified to conform with the more developed

social and ethical needs that arise; second, the God-idea is made to

reflect the modified or more ethical nature of the activities and

restraints.

Evidences of this development are discernible in the religions of

Babylon, Egypt, Greece and Rome. The social and ethical stand-

ards that gave rise to their changing legal codes could not but modify

their conception of the deity that was the focal object of the religious

behavior. But in the case of no people did the activities and restraints

which constituted religious behavior undergo such a revolutionary

change, and bring about so radical a transformation in the concep-

tion of the focal object of religious behavior, as in that of Israel.

This radical transformation of religious behavior was attempted

by the Prophets. As a result of their activity, the ethical element in

the priestly torot was stressed, and God came to be conceived as

creator of the universe, and sovereign of all mankind. The unity

attributed to God in the Jewish religion has altogether different

implications from the unity attributed to God by the Greek phi-

losophers. The conation accompanying the concept of the unity

of God in Jewish religious behavior consists in treating mankind as

one, whereas no such pragmatic consequence is implied in the philo-

sophic conception of divine unity. Though the reconstruction of the

religion of Israel, which took place after the return from Babylon,

did not altogether reap the fruits of the prophetic revaluation,

enough of the prophetic impulse remained to affect Jewish religious

behavior ever after. The prophetic inspiration suffused with a sense
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of high worth or holiness those activities and restraints which made

for the holiness of life, for the fostering of human personality, and

for the unification of society.

The revaluation of the traditional Jewish religion will be possible,

therefore, only if we recognize that its significance does not derive

from the cognitive element of its God-idea, but from the conduct in

which that idea has found expression, Jewish religious behavior

requires an idea of God, but were it contingent upon a particular

idea of God, the continuity of the religious heritage would be broken.

Since, however, the Jewish civilization succeeded in retaining its

own continuity and that of its religion, despite the changes in the

God-idea, it has proved itself exempt from the necessity of com-

mitment to one authoritative conception of God. But though the

Jewish civilization is not tied down to the God-idea of the Tannaim,

the Amoraim, or of the Jewish philosophers of the Middle Ages, it

cannot afford to become secular and omit the God-idea altogether.

The only alternative is to reinterpret the God-idea in such a way as

to allow for the differences in intellectual outlook. For some people

only perceptual or demonstrable things are real, and of supreme

importance. The focal object of their religious behavior might then

be some anthropomorphic being. There is nothing in Judaism viewed

as a civilization to preclude an anthropomorphic or any other God-

idea, provided its emotional and conative expression in religious

behavior make for what are now recognized as the highest ends of

human aspiration. But most rational people today cannot bring an

anthropomorphic God-idea to the necessary emotional and conative

expression. They prefer to identify God with that aspect of reality

which elicits the most serviceable human traits, the traits that

enhance individual human worth and further social unity. Since

those trails constitute what we value most in human personality, it

may be said that the modern thinker tends to base his conception

of God upon the cosmic implications of human personality.

It is interesting to note how the foregoing analysis of religious

behavior throws light upon the three types of spiritual leaders that

the human race has produced—the prophet, the philosopher and

the mystic. Whereas the function of the priest has been to maintain

the status quo of spiritual attainment, the prophet, the philosopher
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and the mystic have contributed, each in his own way, to the devel-

opment of moral and spiritual values. The prophets have always

concentrated their efforts upon the conative expression; the philoso-

phers upon the cognitive aspect, and the mystics upon the emotional.

Whenever an upheaval in social and cultural life makes the tradi-

tional religion inoperative, it is necessary for the prophetic type of

activity to assert itself in the conative expression of the spiritual

life in order to bring about a readjustment in the moral and social

standards. The philosopher and the mystic then follow with their

activity, and consolidate in intellectual and emotional terms the

result of the change that is effected in individual conduct and in

social institutions.

Only pedantic literalists would insist that the God-idea can have

meaning only in religion based on the acceptance of supernaturalism

and other-worldliness. They forget that we are so constituted that

we have to keep on using old words and operate with traditional

ideas, though with each generation experience is enriched, and the

language in which that experience is expressed necessarily acquires

new meaning. This is especially true in the case of terms which

designate the distillation of social experience. Take, for example,

words like justice, liberty, education. At one time, gruesome punish-

ment meted out in a spirit of revenge was the prevalent idea of

justice, and the ideal of liberty was so conceived as to be compatible

with the institution of slavery. What was once considered education

would now pass for learned ignorance. Would it ever occur to us to

adopt some other method of designating one's ego than by the use

of the personal pronoun "I," because our conception of the entity

denoted by it has been completely revolutionized?

Words, like institutions, like life itself, are subject to the law

of identity in change. It is entirely appropriate, therefore, to retain

the greater part of the ancient religious vocabulary, particularly the

term "God." As long as we are struggling to express the same funda-

mental fact about the cosmos that our ancestors designated by the

term "God," the fact of its momentousness or holiness, and are

endeavoring to achieve the ideals of human life which derive from

that momentousness or holiness, we have a right to retain their

mode of expression.
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In attempting to deal with living emotions, says John Cowper

Powys, with those nameless subjective feelings which underlie such his-

toric words, it seems wiser to direct the introspective mind toward each

particular feeling rather by means of the older symbols than by means of

the newer ones, just because these traditional names—'will,' 'soul,' 'uni-

verse,' 'nature,' 'ego,' and so forth—have by long use on the high roads of

human intercourse acquired such a rich thick emotional connotation that,

however mythological they may be, they are more suggestive of what

lies behind all words than the newer, more logical terms, coined by clever

modern thinkers, so puzzlingly obscure except to the initiated, and of

necessity so abstract and thin/*

One wonders what inhibited the author from adding just one

more term, "God."

The reinterpretation of the traditional religious values and con-

cepts is resisted by the enemies ^* of religion as vigorously as by

the reactionaries and fundamentalists. This resistance of the so-

called rationalists is motivated by an animus hardly compatible

with rationalism. It is difficult to understand why religion should

not be accorded the same right of revising and correcting itself as

science and philosophy. We need only recall the crude guesses that

went by the names of science and philosophy in olden times to realize

that it is not the results attained that constitute the identity of an

intellectual or spiritual discipline, but the impulse behind them.

Religion conceived in terms of supernatural origin is the astrology

and alchemy stage of religion. The religion which is about to emerge

is the astronomy and chemistry stage of religion. Instead of resort-

ing to belief in miracles, theophanies and external authority as the

sanction for its teachings, religion will, henceforth, resort to the

study of the needs of human nature which have found their satis-

faction in the complex of beliefs, practices and emotions that center

about the idea of God. Those needs form the common denominator

between the religion of the past and the religion of the future.

Once we have learned to reinterpret the God-idea in terms of

function, there is no difficulty in applying the same method of

reinterpretation to the attributes that traditional religion has asso-

ciated with God. Our chief interest is in the attributes which form

part of the religious, and not necessarily of the philosophic con-
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sciousness. The attributes of God which were formulated by the

Jewish philosophers of the Middle Ages are reinterpretations of the

religious conceptions of God in terms of specific systems of thought.

Thus the attributes of absoluteness, infinity and incorporeality do not

represent original elements in the God-idea of Judaism. They served

the purpose of establishing a certain functional identity between the

God-idea of Scriptures and that of the philosophies current in the

past. Our task is with the qualities ascribed to God in the sacred

writings and prayers of the Jewish people, where God is conceived

as creator, helper, king, lawgiver.

Much of the wisdom and aspiration of our ancestors is lost upon

us because we no longer speak their language, though we may speak

to the same purpose. The effort to recover the permanent values

inherent in traditional religion is handicapped by the lack of imagina-

tion. An inflexible mentality takes every word in texts of ancient

origin literally and ignores the nisus which created the word. If we

disengage from the language of adoration the spiritual desiderata

implied therein, we discover that the attributes ascribed to God

represented the social and spiritual values formerly regarded as all-

important. Those attributes are by no means limited in their mean-

ing and application to the theurgic conception of God.

Just as the God-idea progressed from a perceptual image to a

conception like the one which identifies God as the sum of all those

factors and relationships in the universe that make for unity, cre-

ativity and worthwhileness in human life, so can the attributes of

God, which once were externalized and concrete, be translated into

modern terms and made relevant to modern thinking and living.

Men attributed to God their own highest desires and aspirations.

They called him creator, protector, helper, sovereign and redeemer.

These terms can now be identified with the highest and most sig-

nificant aims of human existence, and achieve a new force and

vitality through this conscious process of identification. We can no

longer believe that God is a mighty sovereign, or that the universe

is the work of his hands. In the light of the present development of

the God-idea, however, we can see that God is manifest in all

creativity and in all forms of sovereignty that make for the

enhancement of human life.

Let us take, for example, the attribute of God as creator. Were
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we to approach it from the standpoint of medieval metaphysics, we

would at once involve ourselves in the complicated problem of

creatio ex nihilo, and land in a philosophic cul de sac. If we proceed

by the functional method of interpretation, we can discern in the

belief that God created the world an expression of the tendency to

identify the creative principle in the world with the manifestation

of God. This approach to the problem of creation is in keeping with

the trend of modern religious metaphysics. In a sense, it is the very

antithesis of the approach of traditional theology, yet, emotionally

and volitionally, we can deduce the same practical and socially valu-

able results from the one approach as from the other—from the

conception of God as the creative principle of the universe as was

derived in the past from the conception of God as the creator of

the universe. For the creative principle is compatible in human life

only with intelligence, courage and good-will, and is hindered in

its operation by arrogance, greed and uncontrolled sexual desire.

God as helper and protector may be identified with the powers

of nature which maintain life, and with the intelligence that trans-

forms environment by subjugating and controlling the natural forces

for the common good of humanity. In any act of social cooperation

and good-will, in the striving for finer human relations, in man's

courage and moral resilience, in his conquest of fear and death, we
can discern the operation of the divine principle,—God made mani-

fest. Likewise, whenever we experience a sense of stability and

permanence in the midst of the universal flux, we experience the

reality of God as helper.

The attributes of God as redeemer and sovereign can also be

translated into terms of contemporary needs. According to tradi-

tion, when God revealed himself to Israel at Sinai, he made himself

known not as the creator of heaven and earth, nor as the sovereign

of mankind, but as the redeemer of Israel. In terms of the present

world-outlook, man's desire for freedom, his struggles to attain it,

reveal the striving of the divine in man. The cosmic life urge is

displayed in restiveness under restraint. When the life urge becomes

self-aware in man's efforts to shake off intolerable restraint, God as

redeemer is manifest.

The sovereignty of God denotes the primacy of spiritual values

in human life. That God is sovereign means that those aims, stand-
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ards and interests which center about the belief in God are ends

to which all other aims, standards and interests are subordinate as

means. Thus for the individual so to strive after wealth that it

becomes to him the standard of all values, is a denial of the sov-

ereignty of God. So are the attainment of power for its own sake

and the subservience to power, regardless of the manner in which

it was acquired or the purpose to which it is applied. In domestic

life, the primacy of the spiritual values means placing love and

the spirit of sacrifice above any selfish purpose. In economic life,

the primacy of the spiritual means realizing that men count more

than things, that production is not an end in itself. In national

life, from the standpoint of internal relations, the primacy of the

spiritual values implies aiming toward creation of opportunities

for the many rather than maintaining privileges for the few; from

the standpoint of external relations, it implies that international

dealings be motivated by a desire for peace and cooperation rather

than for war and domination.

The difficulty in effecting the transition between the last stage

of traditional religion and the religion of the future lies in the

changed emphasis from other-worldly to this-worldly life. In tradi-

tional religion, the sense of at-homeness in the world, the fulfillment

of personality and group loyalty were bound up with the belief that

the present world was destined to give way to a new heaven and a

new earth. Only by believing that this world would be superseded

by another did man reconcile himself to life on earth; only the

ultimate liberation of the soul from earthly needs rendered this life

worthwhile; only that group which helped secure one a share in the

world to come was genuinely significant. If we acquire the habit of

viewing the traditional belief in the world to come, not from the

standpoint of objective truth, but from that of its functional aspect,

we can easily discern in it a meaning for our day. Interpreted func-

tionally, the traditional conception of the world to come expresses

man's discontent with the things as they are and his yearning for

the things as they ought to be. From this viewpoint, the important

element in this belief is not the fantastic picture of the ideal world,

but the inner urge of which it was an expression; namely, the com-

pulsion to look forward to a condition of human existence which
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would be free from the physical, spiritual and social ills that detract

from life's worthwhileness. In former times, man was not familiar

enough with the processes of nature to realize that he himself could

effect the desired transformation. Not having observed nature with

sufficient care to note its uniformities and plasticities, he was unable

to conceive how the ideal world could arise out of the actual world.

The human mind will have to undergo considerable development

before it will learn to treat its own initiative in bringing about a

better world as part of the process whereby God is actualizing the

world to come.

With all their wisdom and insight the ancients did not

arrive at the truth which has been distilled out of the sufferings of

the human race, the truth that the kingdom of God is a paradox, an

inner contradiction that must somehow be resolved. For ages men
have put their faith in conformity and obedience to authority. In

the eighteenth century, a reaction set in and men began to look upon

the absolute freedom of the individual as the chief end. Ever since

then, the pendulum of human life has been swinging between the

extremes of despotism and anarchism. But so far no serious attempt

has been made to discover a method whereby men might act both

interdependently and independently, and achieve the world to come

through a harmonious interplay of individualism and collectivism.

The world to come is none other than this world redeemed from

slavery and war, from want and suffering, from disease and crime.

Bitter experience has made humankind realize that only by reckon-

ing with the polarity of human nature will it be possible to achieve

the better world-order, the world to come. Every human being is

both an ego and an alter, a self and an other. The ego or the self

hungers for the satisfactions that yield individuality and selfhood.

The alter, or other, yearns for absorption in a larger self, in an

enveloping permanence and order and meaning. This polarity is an

inescapable part of the nature of things. Human life is most com-

plete when it reckons with its double aspect. Then it approximates

a mode of life which is in accord with the law of God as writ in the

nature of man. In an ideally ordered world these two tendencies of

human nature would find fulfillment.

All forms of the spiritual life are an organization and synthesis

of conflicting tendencies and impulses in human nature, and the
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spiritually ordered world must provide for the realization of such a

synthesis. For synthesis it must be. We cannot fulfill the two

impulses alternately; we cannot first cooperate and then be free, and

imagine that we have achieved the desideratum. In that case, free-

dom and unity would in the end destroy each other as they have

always done. We must so order the world that the two impulses of

human will may find complete expression in one and the same

effort, in one and the same practical manifestations of our desire to

establish the kingdom of God. The adjustment between individuals,

classes and nations should be guided by this consideration. Good

government depends upon the recognition of this functional prin-

ciple. For only in a social order based on peace can the two impulses

be expressed and synthesized.

Some will always assume a deprecatory attitude toward the

attempt to reinterpret the Jewish values from a modern, functional

standpoint on the ground that Jewish religion would attain a form

that its Jewish forebears would not recognize. They argue that,

since our aim is to maintain the continuity of Judaism, we are defeat-

ing that aim when we impose modern categories of thought upon the

literature and institutions of Judaism. A basic error in approach is

at the root of this contention. It proceeds from the assumption that

those who are to determine whether or not the continuity of a cul-

ture is maintained are its founders or initiators, and not its spokes-

men in the generations following. Those who make that assumption,

therefore, believe that since the founders are no longer alive when

the problem of continuity arises, we must be possessed by their

spirit and act as their proxies in deciding whether the adaptation of

the culture to the exigencies of the times preserves the identity of

the culture or not. This is essentially the point of view of all the

orthodoxies that have acted as a dead-weight upon human progress.

The only ones to decide whether the continuity of a culture is main-

tained are those who are actually confronted with the problem. The

past or its proxies can no more pass judgment upon the present than

the child can sit in judgment upon the man.

Suppose we were to apply the orthodox criterion to the spiritual

life of the Jewish people during the last three thousand years. Can

we, for instance, assert that a Samuel or a David would have recog-
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nized in the Judaism of a Raba or an Abbaye, Amoraim of the

fourth century, their own beliefs and practices? It is true that the

Amoraim regarded the heroes of the Bible as living the life of

Talmudic Jews. But we know that this was a gross anachronism.

Fortunately, the sense of psychological continuity need not be based

upon such an illusion.

Spirituality, or the aspiration toward the good life, is the common

denominator of all civilization worthy of the name. They differ,

however, in the particular form this aspiration assumes and in the

emphasis it receives. The Judaism of the past was no doubt a

spiritual civilization, but it was circumscribed in its spirituality by a

limited knowledge of God and the world. The enlarged knowledge

of God and the world will enable the Judaism of the future to func-

tion more completely and more effectively as a spiritual civilization.

Even those who believe in the finality of traditional truths will

probably concede that today we can avail ourselves of a larger

knowledge of the world than the Jews of the past could. The proposi-

tion, however, that correlative with enlarged knowledge of the world

is an enlarged knowledge of God, seems absurd to them. To the

traditionalists it is self-evident that the ancients knew more about

God than we can ever hope to know, for did he not reveal and

explain himself to them? Yet the proposition must stand, and it is

basic to any attempt to construct the Judaism of the future as a

spiritual civilization. Our knowledge of God is determined by our

knowledge of reality. As our knowledge of reality is enlarged, our

knowledge of God is deepened. Today we find it possible for a

civilization to express itself spiritually and to feel the sense of

destiny without claiming to have experienced theophany, without re-

sorting to a conception of direct cause-and-effect relationship between

obedience to God and the fortunes of the individual, and without

having to assume that the only way a new world will ever emerge

out of the present chaos will be through some supernatural cata-

clysm. The spirituality of the Jewish civilization in its fourth stage

can dispense with all these assumptions. It will consist mainly in

the effort to foster knowingly and deliberately the historical tend-

ency of the Jewish religion to progress in the direction of universal

truth and social idealism.
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CHAPTER XXVII

INTRODUCTORY

TORAH AS A WAY OF LIFE

The ideal of Torah as the study of the sacred writings—The ideal of Torah as the

practice of a specific mode of life—The need of evolving such values as will retrieve

the spirit of the traditional attitude toward Torah.

If the Jews regarded themselves as more qualified for salvation

than the rest of mankind, it was not because they believed that they

possessed intrinsically superior mental and moral traits. Very few

representative teachers or thinkers entertained such a belief.* The

predominant teaching has been that the Jewish people owed the pre-

rogative of salvation entirely to the particular way of life to which

it had dedicated itself. In Jewish tradition that particular way of

life is regarded as set forth in the Torah. The term "Torah" not only

refers to the particular corpus of writings which include the Bible

and the rabbinic literature, but also assigns a position of pre-

eminence and authority to these writings. Upon them the Jewish

consciousness has been riveted for the last two millenia. If the

continuity of that consciousness depends, as was said above,* not

so much upon retaining its beliefs unchanged as upon maintaining

a live interest in certain specific sancta, then the Torah, or the sacred

and authoritative writings designated by that term, should be

accorded a position of primacy alongside the ideas of God and

Israel. There can be nothing more paradoxical than a Torah-less

Judaism. A Jewish life whose entire stream of consciousness from

one end of the year to the next does not receive a single idea or

impression directly from the Jewish writings which embody the great

Jewish tradition would indeed be anomalous. It is, of course, impos-

sible any longer to expect Jews to devote to those writings anything

like the amount of time and attention their forebears were wont to

spend. Present-day life is far too crowded to render that feasible.

See above, p. 325.
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But so long as there is to be found any room in the contemporary

scene for Jewish life, the knowledge of Torah must figure in it, or

that life will be anything but Jewish.

In spite, however, of the obvious indispensability of such knowl-

edge, the present apathy will continue so long as there prevails the

assumption that the only way to know Torah is to know it in the

traditional spirit, or not at all. The majority of thinking men and

women, finding it impossible to approach the Jewish writings in the

traditional spirit, neglect them altogether. It is therefore imperative

deliberately to break down that assumption, and to promulgate the

principle that the primary requisite for the continuity of Jewish

consciousness is not blind acceptance of the traditional beliefs, but a

vital interest in the objects upon which those beliefs were centered.

If for the maintenance of interest in those objects it is necessary to

abandon the traditional view concerning them, Jews should not

hesitate to do so, and to replace those beliefs with whatever type of

ideas is likely to sustain their interest.

This is what has actually been happening with the function of

Torah in the life of the Jews during the last century. The Jewish

consciousness has been gradually evolving a method whereby its

interest in the Torah might be made compatible with the modern

approach to reality. The rewriting of Jewish history in systematic

and objective fashion is, in effect, a reinterpretation of the career of

Israel as presented by the Torah. The Jewish scholars who belong

to the Historical School, beginning with Nachman Krochmal, did not

merely write history. By making accessible and intelligible numer-

ous facts which seemed to have relevance only in the traditional

setting, by furnishing the modern Jew with a connected and plausible

account of the Jewish past, they have revitalized the ancient texts

and have made possible the retention of the Torah in its widest sense

as an object of Jewish consciousness. It is unfortunate that they

contributed comparatively little to the scientific and objective study

of the Bible, which is basic to a genuine understanding of the first

stages of Judaism. The auspicious beginning made by Mendelssohn

and the Biurists in the elucidation of the text of the Bible has not been

followed up. That lack, however, has been made good by the vast

range of biblical research pursued by Christian scholars during the

last century. Jews should not allow the Christological hypotheses
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and theological prejudices which often vitiate this scholarship to

stand in the way of utilizing whatever genuine light it sheds upon

the Bible, its authorship and the historic background of its various

books. It is highly important that the rabbinic texts should be sub-

jected to the same kind of study as has revolutionized our apprecia-

tion of the Bible. It will then be possible to envisage the inner life

of the Jewish people during the weary centuries of exile and persecu-

tion, in its struggle not merely for existence but for salvation. All

this material should then be made available in popular form, to fore-

stall the excuse of the Jewish layman that he has no time to wade

through a mass of technical facts in order to acquire an appreciable

knowledge of the Jewish past and its literature.

But of even greater importance for the reordering of Jewish life

than the study of the sacred writings, is the fostering of a mode of

life that will be animated by whatever in the traditional attitude

toward the Torah is of incontestable worth. By analyzing the

rationale which the Jewish consciousness has formulated to account

for the position of pre-eminence and authority it assigned to the

Bible and the rabbinic writings, we shall arrive at a knowledge of

some of the important implications in the traditional attitude toward

the Torah. That rationale contains beliefs which reflect the limited

knowledge of the ancients about the manner in which human beings

came upon new ideas and plans, and derived the urge and wisdom to

execute them. These crude notions are responsible for the literal-

ness with which they assumed the supernatural origin of the Torah.

But included also in the rationale are implications which are still

relevant, and which in their explicit form should be made part of a

modern Jewish ideology.

In the first place, it is evident that when the ancients spoke of

Torah they were very far from being as book-minded about it as we

are. We come nearest to experiencing how they felt about Torah

when we realize that Torah was to them, in effect, the hypostasis of

the civilization of the Jewish people. The writings, as visible objects,

were important chiefly as symbols of that civilization, in the same

way as the Temple and Ark were important as symbols of the reality

and presence of God. The sense of supreme advantage the Jews felt

in possessing the Torah can best be understood if interpreted as
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equivalent to the belief that theirs was the only true civilization. The

apotheosis of the Torah, which one encounters so frequently in the

rabbinic literature, loses its bizarre character when read in the light

of this equivalence of Torah to civilization. When the Sages say,

''God created the world for the sake of the Torah," they say in their

way that civilization gives meaning to reality. Or when they state

that God in constructing the world followed the plan of the Torah

in the same way as an architect follows his blueprints, they imply

that God made the nature of the physical environment congenial to

civilization. This apotheosis of Torah and the equating of it with

civilization par excellence did not originate with the Sages. This

attitude is expressed even in the Pentateuch where we read:

"Observe therefore and do them; for this is your wisdom and your

understanding in the sight of the peoples, that, when they hear all

these statutes, shall say: 'Surely this great nation is a wise and

understanding people.' " "

Moreover, the admiration of the Jews for the Torah, unbounded

as it was, was not blind and unreasoned. The traditional belief that

the Torah came directly from God might have given rise merely to a

feeling of awe that would elicit obedience. But the glorification of

the Torah, which we find expressed everywhere in traditional litera-

ture, is undoubtedly motivated by some other virtue which the Torah

is supposed to possess. It is the inherent power of conferring life

abundant, or salvation, upon those who order their conduct in

accordance with its precepts. The claim to the possession of this

power is reiterated throughout the Scriptures, from the standpoint

of life in this world, and throughout rabbinic literature, from the

standpoint of life in the world to come.

The functional method of reinlerpretation, as applied to the God-

idea and to the Israel-idea, has been shown to consist largely in dis-

engaging from the context of the ancient world-outlook those ele-

ments which answer to permanent postulates of human nature and

integrating them into the Jewish ideology that is in the making. By
applying the same method to the traditional attitude toward the

Torah-idea, we infer from it a number of significant corollaries.

We discern in the concept "Torah" the first attempt on the part of

a people to detach itself mentally from its regimen of conduct, and

to contemplate it as' something m.ore than a matter of chance or
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accident, like the landscape one is born into. That regimen, it is

implied, should not be treated as something arbitrary to which we
must submit because we cannot do otherwise, but as inherently

right and good which we should accept as an act of free choice.

This is what entitles the social system of customs, laws and standards

to be considered Torah, the law of God, or as the modern man would

put it, a civilization or civilizing agency. Once a people can achieve

such detachment from its routine, there is some likelihood of that

routine undergoing modification as soon as it fails to keep up with

the growing complexity of life. No doubt there will always be

resistance to change, but so long as it is recognized that the way of

life has to be accepted as a matter of free choice, the forces of

intelligence and idealism will ultimately succeed in bringing that

way of life in line with man's highest needs and capacities.

The concept "Torah" furthermore, by implication accentuates the

highly important truth that human societies should differ from sub-

human herds in having their bond of unity based not upon the blind

forces of instinct or of consanguinity, but upon their common pur-

pose to work out a way of life to which each member might conform

as a free agent. In a sense, the church adopted that principle of

organization when it made the basis of its unity a common faith

instead of common race or common political interests. But with the

organization of modern nations, there has been a return to the sub-

human principle of the herd. The pretense of scientific plausibility

is nowadays made for the theory of race as the chief determinant of

the social life of man. The inevitable consequence of such a theory is

a recrudescence of barbarism. This is tragically being demonstrated

in the contemporary scene. A whole nation, which has hitherto been

regarded as highly cultured, is suffering a moral relapse and is

threatening the peace of the world as a result of having perverted

the race theory into a claim to world-hegemony.

Finally, there is implied in the idea of Torah the crucial test of

the value of a civilization. A civilization fulfills its function only

when the people that lives by it, helps its individual men and women
to achieve life abundant or salvation. All laws, customs, institutions

and social arrangements that hinder the complete self-development

of the individual are not civilization, but barbarization, and the

peoples that uphold them are not civilized nations in the true sense
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of the term. To deserve the status of a civilized nation, a people

must so order its way of life that all the possibilities in the natural

and social environment which make for the complete self-realization

of the individual shall be fully utilized.

It is not, however, the traditional Torah, or the Jewish civiliza-

tion as it has come down from the past, that can any longer elicit

the attitude that it is of supreme worth to the Jew and his people.

The traditional Torah must be reinterpreted and reconstructed so

that it become synonymous with the whole of a civiHzation neces-

sary to civilize or humanize the individual. Individual self-fulfillment

is possible only through affirmative and creative adjustments to a

series of concentric and overlapping relationships within the human
world, supplemented by a similar adjustment to the world as a

whole. All relationships of the individual to his family, to the

opposite sex, to friends, to community, to nation, to mankind and

to the world as a whole, are potentially capable of evoking affirma-

tive and creative adjustments. This process in every relationship

that applies to a Jew is the career of Torah, or the career of the

Jewish civilization,

Torah should mean to the Jew nothing less than a civilization

which enables the individual to effect affirmative and creative adjust-

ments in his living relationships with reality. Any partial concep-

tion of Torah is false to the forces that have made for Judaism's

development and survival. Torah means a complete Jewish

civilization. But to the Jew in the diaspora it must, in addition,

spell the duty of beholding in the non-Jewish civilization by which

he lives a potential instrument of salvation. He must help to render

that civilization capable of enhancing human life as the Torah en-

hanced the life of Israel. If, like the Torah, it is to be worthy of

fervent devotion, those whose lives it fashions must be convinced

of its intrinsic righteousness.

The survival of Judaism in the diaspora depends upon whether

the Jews outside Palestine will live Judaism as a civilization to

the maximum degree compatible with their physical, economic and

mental powers, as well as with the national spirit of the countries in

which they live. With the infinite diversity of temperament, train-

ing, beliefs, callings and interests, and with their wide range of ideas
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about life, the universe and God, which prevail among Jews, the

most pressing problem of Jewish life is how to render it sufficiently

rich in opportunities for Jewish self-expression.

Not even under the most favorable circumstances can Jewish

life in the diaspora create that rich variety in content which Juda-

ism requires. All the constituents of Jewish civilization—language,

literature, the arts, social standards and values—will be able to

thrive creatively mainly in the Jewish National Home. But the Jews

in the diaspora cannot afford to wait passively for whatever new

values will be evolved in Palestine. Some degree of Jewish life and

activity must be counted on as possible also in the diaspora, and

with it a certain degree of creativity. Jews everywhere must delib-

erately strive to enlarge the scope of Jewish thought, increase the

sphere of communal and intercommunal action, and widen the range

of creative achievement. The future of Judaism is contingent upon

its coming to possess an abundant, diversified and spiritually satis-

fying content. With that end in view, Jewish life in the diaspora

must undergo considerable reconstruction in its folkways, in its

ethics and in its educational postulates. What is involved in such

reconstruction for Jewish life in America will be indicated in the

chapters that follow.



CHAPTER XXVIII

JEWISH MILIEU

A. The Jewish family—The fundamental unit of Jewish life—The need for a con-

structive attitude toward intermarriage—The vitality of a civilization dependent upon
functioning of family—Jewish family the backbone of Jewish civilization—Social

and spiritual function of the family as fostered by Judaism—The community to be

responsible for intcjirity of family institution.

B. The synagogue—The synagogue to be transformed into the Jewish neighborhood
center—Its functions.

THE JEWISH FAMILY

What native soil is to a plant, territory is to a civilization. Yet

a tropical plant may be enabled to thrive in a northern clime by

means of an enclosure within which the necessary conditions of

temperature and sunshine are provided. Likewise, if Jewish life is

to be cultivated outside its national homeland, it must be provided

with a milieu congenial to its aims and modes of self-expression. The

primary and indispensable locus of Jewish life is undoubtedly the

home, where the child receives his first impressions, and where he

obtains the basic layer of his cultural and spiritual life. It is there

that the principal Jewish habits and Jewish values should be trans-

mitted from one generation to the other. Therefore, whatever

touches upon Judaism as a way of life has a bearing upon the Jewish

home.

Since Judaism is more than a religion or a religious philosophy,

it cannot even begin to function in the individual as such. The

family is the smallest social unit through which it can articulate

itself. A philosophy, whether religious or secular, presupposes a

high degree of individualization and detachment from the heat and

turmoil of life; but it is only some form of associated life with all

its accompanying vicissitudes that gives rise to a civilization. The

minimum unit of a civilization consists of man, wife and child, for

no person by himself can be the carrier of a civilization, which

depends upon social interaction as well as upon transmission of
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cultural content from one generation to the next. From that stand-

point, the problem of adjusting the Jewish home to social conditions

of modern life is at the center of the problem of Judaism. It is neces-

sary, therefore, to consider the readjustment which the home must

undergo in order that it may continue both to influence Jewish

civilization, and to be influenced by it.

For the home to serve as the mainstay of Judaism, the man and

wife who establish it must possess enough of positive Jewish back-

ground to create a milieu which will supply their children with that

intangible and spontaneous quality of a civilization which is often

referred to as "atmosphere." To meet that condition, both parents

must be Jews. The possibility of intermarriage was so negligible in

the past that it hardly entered into the discussions and responsa of

the rabbis of former days. But now the freer social intercourse and

the more numerous and varied contacts with Gentiles bring to the

fore the problem of intermarriage. That intermarriages increase

with alarming rapidity from one generation to the next has been

shown by Zollschan, Ruppin, Drachsler and others. The conclu-

sion which these students of Jewish life draw from the growing

tendency to intermarriage is that diaspora Judaism will inevitably

disappear. Their conclusion may indeed be proved by the event, if

the present policy of ignoring the problem continues. Jewish leaders

are as reluctant to probe into the status of Jewish mixed marriages

as one who is ailing from disease is afraid to consult a physician

lest he learn that his disease is fatal. It is certain that, if nothing is

done to prevent the tendency to intermarriage, Judaism can barely

survive another century, and, even if it does survive, it will have

become hopelessly devitalized.

The inadequacy of the Reformist reconstruction of Judaism is

most clearly evidenced by its vacillating policy with regard to inter-

marriage.' The fact that Reformism itself is a compromise between

an avowed acceptance of Judaism as a religious philosophy and an

unacknowledged and covert reckoning with it as a mode of social

life has prevented any definite policy toward intermarriage. Some
Reformists insist that the Gentile party to the marriage accept

Judaism, while others have been known to solemnize marriages in

which the Gentile remained unconverted. Neo-Orthodoxy still pre-

tends to follow the principle which has been current for centuries,
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while in reality it grudgingly yields to the inevitable. It still avows

that a Gentile who applies for proselytism is disqualified for that

privilege, if the motivation be marriage. But since it is inexpedient ij

to discourage a Gentile who wants to marry a Jewess from accept-
"

ing Judaism, the motive of the applicant for conversion tends to be

ignored. The consequence is that the Gentile is led to accept Juda-

ism in the spirit of an empty formality which has no bearing upon

the home to be established through the marriage. Rarely is it stipu-

lated that the children born of the marriage be brought up under

Jewish auspices. As a rule, therefore, such famihes are completely

lost to Jewish life.

In contrast with either of the foregoing attitudes, Jews must be

prepared to reckon frankly and intelligently with intermarriage as a

growing tendency which, if left uncontrolled, is bound to prove Juda-

ism's undoing. They must realize that the power and vitality of a

civilization are put to the test whenever the members of different

civilizations come into social contact with each other. When that

contact results in intermarriage and children are born, the more

vigorous civilization will be the one to which the children will belong.

For Judaism to accept intermarriage between Jews and Gentiles as

legitimate from its standpoint, it must be infinitely more sure of

itself than it is at present. What else could urge it on to a revision

of its values and a reconstruction of its outlook and mode of life, as

much as the fact that it must be fully qualified to hold its own
against competing civilizations? It must be able to imbue the Jew-

ish partner to a mixed marriage with the willingness to maintain a

Jewish home. Since this is the case, Judaism should meet all situa-

tions that might lead to mixed marriages not fearfully or grudgingly,

but in the spirit of encountering an expected development. With such

an attitude toward intermarriage, Judaism would avert the tragedy

of Jewish parents who consider the child married to a Gentile as

lost to them. With a belief in the integrity and value of his own
civilization the Jewish partner to the marriage could achieve moral

ascendency, and make Judaism the civilization of the home.

It is only an openly avowed policy of this kind that can make

the position of the Jews tenable in America. For nothing is so con-

trary to the ideal of cultural and spiritual cooperation as the unquali-
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fied refusal of one element of the population to intermarry with any

other. America should be open to the various cultures within her

domains. But she is certain to look with disfavor upon any culture

which seeks to maintain itself by decrying the intermarriage of its

adherents with those of another culture. By accepting a policy

which does not decry marriages of Jews with Gentiles, provided the

homes they establish are Jewish and their children are given a Jew-

ish upbringing, the charge of exclusiveness and tribalism falls to the

ground. With such an attitude, there would no longer be any occa-

sion for pointing to the racial pride of the Jews. What is valuable

is the Jewish social heritage, or civilization, and not physical descent.

In considering the family as the principal field of operation for

Judaism, we cannot lose sight of the fact that the Jew's interest in

his heritage will depend largely upon the extent to which it will exert

a moral and spiritual influence upon his life. Despite the failure of

assimilation, the Jew will try to escape Judaism if it cannot help

him to cope with the moral problems of his daily life. Yet, how can

Judaism exert this influence, now that it lacks the authority it

possessed when it was accepted as divinely revealed? No abstract

code of ideals, however eloquently worded, can exercise a profound

influence. Moreover, the ideals which the modern spokesmen of

Judaism may formulate can scarcely surpass in power of authorita-

tive appeal those which the spiritual geniuses of other civilizations,

dead and living, have voiced. What more can these spokesmen do

than work out a sort of anthology of ideals? But a civilization can-

not live on anthologies. It must create and maintain social institu-

tions which shape the character of the individual in accordance with

certain ideals. The difference in character between one civilization

and another is not so much in the ideals they profess as in the social

institutions they evolve as a means of expressing their ideals.

The human being is civilized or socialized directly by the insti-

tutions, affiliations and modes of internal organization which a cul-

ture fosters. Social institutions are to the forces of human nature

what machines are to the forces of the physical world. The machine

is a medium of bringing physical forces into organization. A social

institution like the family should be a means of so organizing the

forces of human nature, particularly those of sex and parental love,
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that they further the self-realization of the individuals concerned,

and raise the level of human life as a whole.

It is scarcely necessary to point out that the home gives the main

bent to the character of the child. The family has been well described

as the half-way house between the ego and society. There the child

learns the first lessons in the meaning of social give-and-take. The

habits he there acquires determine to a large extent the part he will

play later in the larger relationships of life. It must be remembered

that in considering the potency of the family as an institution it is

not only the family one is born into that counts, but also the family

one looks forward to. Normally, during the years of adolescence it

is the prospect of family life that makes for self-restraint and purity

in love. In married life it is the attitude toward the institution of

the family on the part of husband and wife that determines not

only their relation to each other, but their ambitions and achieve-

ments in every one of their other relationships.

What family integrity has contributed to the perpetuation of

Judaism, and what in turn Judaism has done to perfect the institu-

tion of the family as a socializing and spiritualizing agency in the

life of the Jew, are matters that should have been given scientific

study. But we are on terra firma when we say that as a factor for

moral purity Jewish family life has been without an equal. Juda-

ism's influence upon the attitude of the greater part of mankind

toward chastity has been more far-reaching, perhaps, than upon the

attitude toward any other human, or cosmic, relationship. In contrast

with the modern interpreters of the prophetic writings, who select

the call to righteousness or fair dealing as the keynote of prophetic

teaching, the ancients, both Jews and Christians, selected the

denunciations of sexual immorality as the keynote of prophecy. The
prophetic writings abound in rebuke of the sin of idolatry. That

rebuke lost its relevance when polytheism gave way to monotheism.

But as long as a message is considered divinely inspired, it does not

lose relevance. The force of the rebuke of idolatry was, therefore,

transferred to the sin of licentiousness. By this method of interpre-

tation the Prophets became, to those who read their teachings in the

light of tradition, more the exponents of chastity than of social

righteousness.
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The case of chastity affords an illustration of the principle pre-

viously referred to, that it is not the abstract ideal which counts,

but rather the social instrument through which that ideal is actual-

ized. While both Judaism and Christianity accepted the ideal of

chastity as enunciated in the prophetic writings, they utilized dif-

ferent social instruments to achieve it. Christianity evolved the

institution of monasticism as a means of exalting the ideal of

chastity. Judaism exalted the institution of the family, and made it

the end to be served by chastity. Of course, this did not come about

consciously, any more than the butterfly developed its protective

coloring consciously. But the lesson derived from the Jewish atti-

tude toward family life emerges none the less clearly, the lesson

that chastity is best furthered when it is treated not as an end in

itself, but as a means for conserving the family.

If the family is to continue helping the Jew to live efficiently,

its foundation must be rendered strong enough to withstand the dis-

integrating influences which at present threaten to undermine it.

Large-scale migration has destroyed age-old habits, traditions and

sanctions. Industrialism has created interests that cause the mem-
bers of a family to drift apart. The emancipation of women has

made it impossible for the home to continue on the quasi-patriarchal

basis as in former days. All such influences, by weakening the sense

of social obligation and destroying the balance between the self-

seeking and the social tendencies in human nature, tend to give such

predominance to the selfish impulses as to undermine the home.

The proposed substitutes for the institution of permanent monoga-

mous wedlock result merely in legitimatizing irresponsibility.

The family is both a natural formation and a social institution.''

As a natural formation, it is the product of instinct. As a social

institution, it is of the utmost significance for racial and social wel-

fare. The mistake usually made is that in considering the family as

a natural formation we regard the sex instinct as its sole or main

motivation, whereas, for the true understanding of the family, even

as a natural formation, we must reckon equally with the parental

instinct. Thus, an objective consideration of the place of the family

in human life enables us to appreciate why both its maintenance and

permanent happiness depend upon giving its social function priority
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over the personal pleasure and comfort which each member expects

to derive from it. The tendency to view marriage as a private affair

in which society has no legitimate concern is at the root of the grow-

ing demoralization in Jewish life.

With regard to the family institution, the question of momentous

import, not only to Jews but to all western nations, is the question

as to which civilization—the civic or the historic—shall have control

of the home. One thing seems certain, that the state is not qualified

to preserve the home. In the effort to maintain the integrity of the

family institution, the state has to depend largely upon the historic

religious civilizations, upon Christianity for its Christian citizens,

and upon Judaism for its Jewish citizens. The home will retain its

wholesome influence provided the historic civilizations, with their

moral and religious values, will make a serious effort to reenforce it

by establishing better communal organization to act as the source

of status and social standards, and by administering wise and sys-

tematic guidance in all questions that agitate the modern home.

It therefore devolves entirely upon Judaism, as far as Jews are

concerned, to uphold the social and spirituaUconception of marriage.

Marriage must remain monogamous, and it must be entered into

without any mental reservation about its permanence. To further

these ends, marriage amongst Jews must be treated as an event of

significance to the Jewish community as a whole. It must, therefore,

be solemnized by a representative of Jewish communal life, and

recorded in a Jewish communal register. A Jew and a Jewess, whose

union is solemnized merely by an official of the city or state, should

be regarded as reading themselves out of the Jewish community.

There can be no stronger indication of how lethargic the communal
spirit is at the present time among the Jews in western countries

than the fact that for Jewish men and women to be united by a civil

marriage is not even considered a serious infraction of Jewish duty.

Even before any other communal activity be undertaken, the regis-

try of Jewish marriages ought to be introduced immediately as a

practical measure for fostering community-mindedness.

The Jewish community must further the integrity of the Jewish

family by making itself responsible for the adjustment of any mis-

understanding that may wreck it, and for the accommodation of the
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Jewish divorce laws to the laws of the state. An organized effort

must be made to reach the young people with a view to influencing

them to look forward to home building, and to educate them for the

purpose of marriage and the responsibilities of home life. Even after

marriage, during the years when children are born and reared, Juda-

ism can help the parents meet the problems that arise continually

in the home. So long as the state is satisfied to leave the finer social

adjustments of home making to the historic civilization, why should

Judaism not avail itself of the opportunity to be of actual service to

its adherents by helping them make their home life fruitful of the

greatest good?

It will, of course, be said that Judaism never engaged in work

of that kind. Neither did any country find it necessary to create

broadcasting regulations before there was a radio, nor air traffic

regulations before there were aeroplanes. The disintegrating forces

that exist at present, the philosophies that sanction anarchic indi-

vidualism and selfish indulgence necessitate deliberately devised

measures to counteract them. In the bid for the future that all

civilizations make, only those will survive that evince the wisdom

and the foresight to look after the well-being of the family institu-

tion. Hitherto Judaism was a strong factor for social control through

a vigorous public opinion, which was rooted in age-long tradition,

and which placed a premium upon a well-ordered family life. Now
it will have to engage in educating its men and women to appreciate

the significance and sanctity of family life, and to meet the specific

problems that arise in the home.

It is to be expected that, despite all efforts to fit the individual

into the home so that it may function to his advantage as well as to

that of the general community, maladjustments will arise. Cases of

faithlessness or incompatibility are bound to present themselves,

necessitating separation and divorce. Under present conditions,

the state claims the principal right to decide what is to become of

the home. Traditional Jewish practice, adhering to the laws which

worked well as long as the Jewish community was the sole arbiter,

not only does not help the parties to the ill-fated marriage, but even

puts obstacles in their way. As a rule, the husband who is divorced

by the law of the state, knowing that his divorced wife is not allowed

to marry again according to Jewish law, unless he grant her a Jew-
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ish bill of divorce, uses her predicament to extort from her or her

relatives as much as he can before granting her a Jewish divorce;

or, what is worse, disappears altogether and compels her to remain

unmarried the rest of her life. An even more deplorable situation

arises as a result of adherence to the obsolete practice of levirate

and halizah (release). Where a husband dies and has left no chil-

dren, the traditional law requires that his wife obtain her release or

halizah from his brothers, before she is permitted to marry again.

This, too, is made occasion for extortion.'

The solution that the Reformists have adopted for all these diffi-

culties will result in destroying the last vestige of organically asso-

ciated Jewish life which is the matrix of Judaism. They have abro-

gated all Jewish divorce laws, and have totally renounced the right

of the Jewish community to demand that those divorced by the law

of the state also submit to Jewish divorce proceedings. This renun-

ciation spells the death of Jewish communal life. From the Reform-

ist standpoint, that the state has all to say in the matter of divorce

and the Jewish community nothing, it is difficult to explain why the

state should not be the sole authority in a Jewish marriage. If that

is the case, why have the marriage solemnized by a rabbi? To be

sure, the Protestants act likewise. But this is not the only instance

where Christian Protestants and Jewish Reformists are equally

paradoxical and inconsistent in their conception of the relation of

church to state.

Granted that, if Judaism wishes to exercise authority in the mat-

ter of separation and divorce, it cannot afford to ignore the superior

power of the state. But it can so adapt its laws that its authority

will be felt by those who are faced with the problem of divorce and,

at the same time, prevent either party from exploiting the other. We
have an ancient precedent that, when a traditional law interfered

with the economic life of the people, a way was found to circumvent

the law. This is the well-known device of prosbul applied to loans

which, according to ancient law, became void with the advent of the

sabbatical year. It is apparent that this militated against obtaining

financial credit. Hillel accordingly instituted the practice of turn-

ing over the debt to the court for, according to tradition, a court's

debts were not voided by the sabbatical year. Why may not

analogous power be assumed by a Jewish court nowadays to summon
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the husband who had been divorced by the court of the state to grant

his wife a Jewish divorce? In case he fails to appear, or refuses to

grant her the divorce, the Jewish court shall have the power to

grant the woman her Jewish divorce. If Jewish law will thus over-

come the obstacle presented by the primacy of the law of the state,

it will preserve its authority in the life of the Jew. Through the

modification of Jewish marriage laws, which were evolved under

what was practically an autonomous Jewish life and on the basis of

what is now the outgrown status of woman, to meet present needs

and conditions, Judaism will regain a place of authority in the life

of the Jew.

B

THE SYNAGOGUE

The Jewish milieu provided by the home, basic as it is to Jewish

life, cannot suffice. There is need for some additional locus where

the cultural and social aspects of Jewish civilization might find a far

wider scope for expression and enjoyment than is possible in the

home. That locus should be the synagogue, not the congregational

synagogue which exists in American-Jewish life today, but the syna-

gogue reconstructed to meet the new needs which have arisen in

Jewish life. To fulfill the comprehensive purpose called for by

present-day conditions, a synagogue must not be monopolized by a

particular congregation. It must belong to the entire Jewish com-

munity. It should be a neighborhood center to which all Jews to

whom it is accessible should resort for all religious, cultural, social

and recreational purposes.

One of the main reasons why Jews have not made proper adjust-

ments to the new social conditions under which they have had to

live since the emancipation has been the failure to comprehend fully

the new responsibility that devolves upon the synagogue. In olden

times, ^ the synagogue was like a dynamo near a waterfall. As the

power of the waterfall develops electric current in the dynamo, so

did the social life that surged about the synagogue develop the spir-

itual power within the synagogue. The condition of the synagogue

at the present time is similar to that of a dynamo when its water

power is cut off and it has to resort to a fuel like coal or oil, which

is kept within the power house itself. Now that the stream of Jewish
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social life has dried up, the problem consists in finding ways and

means of storing up a substitute social energy within the synagogue

itself.

When we survey the efforts that have been made during the last

hundred years to infuse new life into the synagogue, we note that

they have been directed mainly at modernizing or estheticizing the

service. The chief interest is in introducing decorum, good music,

sermons in the vernacular, and in modifying the type and language

of prayers. All such efforts have been motivated by the fundamental

error that the way to save the synagogue is to make public wor-

ship its primary purpose to a far greater degree than was ever con-

templated in the past.

Reformism's conversion of the synagogue into a "temple" indi-

cates that public worship which, until the emancipation, had been

only one of the activities of the synagogue, was henceforth to be the

chief, if not the only activity, of the synagogue. Strange to say, this

attitude has been adopted by all the sections of Jewry, whether they

agreed with or were opposed to the Reformist movement, and it is

this attitude that has caused the progressive deterioration of the

synagogue. Public worship should be one of the functions of the

synagogue, but by no means the only one, nor even the principal one.

A number of causes at the present time make the desire for

worship an insufficient motive for keeping the synagogue alive. In

the first place, the economic difficulty involved in the observance of

Sabbaths and festivals prevents a great many Jews from attending

the services. Secondly, the obligation to take part in prayer, an

act which was formerly considered indispensable to the salvation of

the soul and to material well-being, has greatly weakened. Finally,

there are the competing distractions. For many people, literature,

music and the theater answer to the spiritual need which only public

worship could once satisfy. It is, therefore, all the more necessary to

include within the scope of the synagogue the cultivation of whatever

workaday interests Jews have in common, and whatever leisure in-

terests may form the basis of friendship and cooperation. The syna-

gogue should not be displaced by, but it should evolve into, the

bet am, or Jewish neighborhood center. Each center should be

placed under the joint auspices of the kehillah, and of the Jews of

the neighborhood where it is located. The cost of building and
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maintenance should be shared jointly by the kehUlah and the bene-

ficiaries.

The bet am should have all of the spiritual sanction that formerly

rendered the synagogue dear to the heart of the Jew, and, in addi-

tion, should deliberately be developed to meet the broader humanist-

cultural needs that are included in a modern civilization. By up-

holding the spiritual sanction of the bet am, and by having the

responsibility for the establishment and maintenance of the bet am
shared between the kehillah and the Jews of the neighborhood, it

might be possible to break down the social barriers which prevent

Jews of different economic status from sharing their spiritual inter-

ests. Various attempts have been made by the synagogual organ-

izations to enlist the wage-earning classes, but they have all proved

a failure. The bane of the synagogue in this country has been its

confinement to the middle class. Even professional men, unless

they can count upon deriving material advantage from affiliation

with the synagogue, somehow find themselves intellectually and

socially out of place in it. The feeling that the bet am is not the

private property of a small group, but belongs to the larger Jewish

community, and is intended to serve in even a more intensively social

and cultural capacity than the synagogue of old, would go very far

in breaking down the artificial distinctions of wealth that stand in

the way of the fusion of Jewish interests.

The primary humanist-cultural function of the bet am is the pro-

motion of a cordial spirit of neighborliness and a community of feel-

ing. The massing of Jews in large numbers has in our day produced

ghettos which differ from the ghettos of old mainly in being soul-

less. Even the ghettos of recent arrivals lack that intimate ac-

quaintance and mutual interest which characterized the ghettos in

eastern Europe. How much of neighborly spirit can, therefore, be

expected among those who have reached the line of comfort, and have

moved into the so-called "gilded ghettos"? The lack of neighborly

interest and mutual responsibility among those who inhabit the

poorer districts has made these districts into hatcheries of gang-

sterism and racketeering. In the wealthier districts, it has produced

in large numbers Jews with no sense of communal responsibility, and

with no higher code than that set up by the narrow circle of friends

equally selfish and irresponsible. The larger cities, especially, are
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conducive to individualism, which is the greatest menace that Juda-

ism has to guard against in the new world. Hence the primary func-

tion of the bet am must be to combat this individualism and to weld

the Jews who live in the neighborhood into a conscious communal

unit.

If the bet am is to function as a means of generating Jewish

atmosphere, it should aim to utilize existing needs for Jewish asso-

ciation, and to direct Jewish creative ability upon Jewish interests,

projects and objectives.

The following are some of these needs : Jewish elementary school

facilities; boys' and girls' clubs; recreational facilities such as gym-

nasia, showers, bowling alleys, pool tables and game rooms; adult

study and art groups; communal activities; religious services and

festival pageants and plays; informal meetings of friends and

associates.

To live Judaism as a civilization is not only to pray as a Jew,

but to work and to play as a Jew, that is, to carry on, as a Jew,

activities which answer to fundamental human wants. Work and

play answer organic needs. The character of a civilization expresses

itself through both. ''Pleasuring together favors the spread of the

we-feeling," says Edward A. Ross. "Eating, drinking, acting, play-

ing together, enjoying in common music, drama, are time-honored

means of fostering friendship." Hence the importance of devising

ways and means of giving a Jewish bent to recreational activities.

In the very ghettos where the Jews suffered persecution, Judaism

helped the Jew in his work and in his play. It gave him the lan-

guage of social intercourse; it had a voice in the activities he pursued

for the purpose of making a livelihood; and it provided him with the

means of amusement and entertainment. Emancipation and indus-

trialism have practically made it impossible for Judaism to influence

the Jew in his work. All the more imperative, therefore, has it be-

come for Judaism to influence the Jew in his leisure activities. The
crowding and aggressive commercialism of our cities are jeopardizing

the spiritual, no less than the physical, health of their inhabitants.

To counteract this danger every community must give careful

thought to the problem of directing the leisure time and energies of

its members into channels of physical recreation and spiritual self-

renewal.
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The survival of Judaism in the diaspora as a civilization depends

upon the extent to which the Jew will learn to utilize Jewish life and

interests for the satisfaction of his recreational needs. How in-

timately the use of leisure is bound up with the problem of any civil-

ization can best be understood, if we take into consideration that

it is leisure that has brought man to the present stage of develop-

ment. Moreover, the conditions of modern living have made man
dependent upon leisure for the maintenance not only of his health,

but even of his sanity. The Jew must learn to utilize his leisure

in such a way that it shall enhance his life physically, mentally and

morally. Jews should realize that they must impress their leisure

life into the service of Judaism, as well as to use Judaism to direct

and guide their leisure life.

The principal agency Jews will have to foster as a means of

utilizing their leisure life to greatest spiritual advantage is the neigh-

borhood center. Fortunately, it is not necessary to create such an

agency ex nihilo. The various Jewish neighborhood centers in this

country have received their initial impulse in the direction of such

a goal as is here described. What is required is a technique whereby

those who are to utilize these neighborhood centers shall catch the

spirit and the intention of those who launched the general movement.

This can be achieved by adopting a definite policy with regard to the

hierarchy of activities carried on in these neighborhood centers.

Everything will depend upon which activity will receive first con-

sideration in the planning of the work. To the end that there be

created a Jewish atmosphere, it is essential that primacy should be

given to Jewish education in its most inclusive sense. Indeed, it is

essential that Jewish education itself should be conceived in such

comprehensive fashion as to include all forms of cultural activity,

from the kindergarten to groups for the study of religion and the

social sciences.

The one activity which is likely to present the greatest amount

of difficulty is religious worship. Not only is there wide diversity of

opinion concerning the proper form of worship, and concerning the

need for worship altogether, but each opinion is held with such

tenacity and heat as to give, rise to serious conflicts which may

wreck the communal center. The traditionalists insist on maintain-

ing the old form of prayers and regard the least innovation as repre-
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hensible. Yet we cannot expect those for whom the traditional serv-

ice has lost its appeal, and who see nothing wrong in innovation,

to submit to the dictates of the traditionalists. Some, therefore, con-

clude that the easiest way out of this dilemma is to omit worship and

religious activities altogether. This, however, is a dangerous solution.

Apart from the spiritual value which attaches to the experience of

merging oneself with a body of people who unite for self-expression

in worship, Jewish life must offer some visible outlet for folk spirit

and self-expression; and nothing is so essential for that purpose as

public worship. Sabbaths and festivals will not be celebrated in

the home in a manner that will unite the Jew to his people unless

public worship supply the incentive. If necessary, therefore, more

than one type of service should be instituted at the neighborhood

center. At the same time, a beginning should be made toward evolv-

ing a mode of worship which cofiforms with the conception of Juda-

ism as a modern, spiritual civilization. A description of the kind of

worship that would meet this requirement is given in the chapter on

"Folk Religion."

These, in sum, are the means whereby the neighborhood center

may supply the Jew in the diaspora with the milieu, which is essen-

tial to his experiencing the reality and worth of Jewish values.



CHAPTER XXIX

JEWISH FOLKWAYS

Why the term "folkways"—A. Religious folkways as religious poetry in action—As
a means of emphasizing life's significance—Their character determined by the civili-

zation to which they belong—i. Jewish dietary folkways—The spirit in which they

should be observed—Recital of benedictions before and after meals— 2. Sabbaths and
festival folkways—How to observe the Sabbath—How to observe the festivals—The
festivals reinterpreted—B. Cultural folkways— i. The Hebrew language—2. Jewish
names—3. The Jewish calendar—4. Jewish arts.

In Jewish tradition, all religious observances, civil laws and

ethical principles are equally designated tniswot, or ''command-

ments." The implication is that they were all decreed by God. The

distinction first met with in the Mishnah,^ between "commandments

(pertaining to the relations) between man and God" and "com-

mandments (pertaining to the relations) between man and man," does

not remove any law from the category of divine ordinances. Later, a

further classification was introduced to distinguish those which were

based upon some understandable reason from those which had no

such reason.* Even though some of us no longer regard the tradi-

tional practices as commanded by God, we may still refer to them as

miswot, provided we avowedly use that term in a metaphorical sense,

in the sense that they arouse in us the religious mood. Should our

spiritual well-being, however, require the change or abrogation of

any of those practices, the fact that they are designated miswot

ought not to exercise any inhibitive influence.

But it is of vital importance to have a significant term besides

miswot for those customs which have been referred to as "com-

mandments pertaining to the relations between man and God." A
term is needed that would indicate a different approach from that

with which we come to positive law or jurisprudence. The term

"folkways" meets that requirement. In the traditional literature, the

term minhag denotes a ritual practice for which there does not

seem to be any basis in the authoritative writings, and which by the

431
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mere reason of its being in vogue exercises a claim on conformity.

It is never applied to the customary practices which are prescribed

in the Torah, because it lacks the connotation of being as imperative

as those practices. It therefore comes nearest to expressing what is

conveyed by the terra ''folkways."

If we were henceforth to designate all "commandments pertain-

ing to the relations between man and God" as minhagim or "folk-

ways," we would accomplish a twofold purpose. First, we would con-

vey the thought that they should not be dealt with in a legalistic

spirit, a spirit that often gives rise to quibbling and pettifogging.

They should be dealt with as the very stuff of Jewish life, which

should be experienced with spontaneity and joy, and which can be

modified as circumstances require. Secondly, we would convey the

implication that not only should as many "commandments" or folk-

ways as possible be retained and developed, but that Jewish life

should be stimulated to evolve new and additional folkways. Folk-

ways are the social practices by which a people externalizes the

reality of its collective being. The more alive the collective being,

the more it abounds in affirmative folkways. Of negative folkways,

Judaism has plenty, but of affirmative folkways calculated to render

Jewish life interesting and contentful, it has at present far too few.

The reinterpretation of "commandments pertaining to the rela-

tions between man and God" as folkways has been facilitated by

their having been designated and treated in recent years as cere-

monies. The very term "ceremonies" implies that they arise not by

the command of God but through psychological necessity. Samson

Raphael Hirsch was consistent in opposing the designation of the

miswot as "ceremonies." In that designation he sensed the implicit

denial of their supernatural origin. Although Moses Mendelssohn

was a staunch upholder of the belief in supernatural revelation as

the basis of Jewish law, he was too much influenced by the enlighten-

ment to be content with the traditional conception of the miswot,

and advocated their observance because they helped to maintain the

solidarity of Jewish life.' But since the designation "ceremonies"

stops halfway between traditionalism and modernism, the term

"folkways" is preferable. It is more explicit with regard to the

origin of the miswot, and more clearly suggestive of the course to be

pursued with regard to them in the future.
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It is evident, of course, that not all Jewish folkways are equally

important. Evaluation will be simpler, if we classify them as reli-

gious or cultural, according to the interest about which they center.

In the religious folkways, the main purpose is to emphasize the

cosmic relationship implied in religious experience. Institutions like

the Sabbath, the festivals and worship are intended for that purpose.

The cultural folkways are the customs which emphasize the common

life and interests of the group. The Hebrew language, the Jev/ish

calendar, the wearing of the talit at services, belong to cultural folk-

ways, insofar as they express the folk spirit. In actual life both

cultural and religious elements are interwoven in the same folkway.

Religious folkways are those in which the religious mood predomi-

nates; cultural folkways, those in which the folk spirit is emphasized.

RELIGIOUS FOLKWAYS

Of the two types mentioned, the religious folkways have always

been considered the more imperative; yet, in non-orthodox circles

those are the ones which are chiefly called in question. Ever since

Judaism encountered the challenge of philosophy, opinion has been

divided as to whether this species of religious precepts should be

subjected to rational interpretation. Some hold that to subject any

divine precept to the test of reason is to question the truth of tradi-

tion, or the wisdom of God; others assume that to give a rational

interpretation of the rehgious precepts is to insure their observance.

But even those who assume the need of rational justification for the

religious ordinances have not been uniformly successful in the appli-

cation of their method.

The one classic and large-scale attempt to establish a detailed

rationale for the religious precepts was that of Maimonides. His

attempt, however, utterly fails in the case of the sacrificial precepts,

for although he maintains that the sacrificial system was a concession

to the vestiges of barbarism in Israel, he nevertheless insists upon

prayer for their restoration and perpetuation in a restored Jewish

commonwealth, the reason being that the precepts of the Torah are

meant for all time. The inconsistency is glaring. But since the Jew-

ish philosophers held reason to be merely the handmaiden of taith,
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and her position one of sufferance, they were not greatly disturbed

by the lack of logical consistency in their system.

The meaning of the religious precepts remained in this state

of uncertainty until modern times. The effect of the challenge of

enlightenment upon the leaders of the Reformist movement is evi-

dent in their proposal to abrogate the observances which are not

strictly rational, or which do not symbolize some universal ideal.

They could see no purpose to ritual observances other than the

promulgation of the two main principles, the unity of God and the

brotherhood of man, or some corollary derivable from them. There

is remarkable unanimity between the Reformists and the Neo-Ortho-

dox on this point. The only difference is that the Reformists find

only a limited number of the religious precepts capable of serving

that purpose, while the Neo-Orthodox claim that with the proper

method of symbolic interpretation every religious precept can be

shown to convey some moral or spiritual truth.

This attitude of both the Reformists and the Neo-Orthodox is

bound to lead to the inevitable conclusion that the religious precepts

are a superfluous means of furthering universal ideals and only

complicate matters. We need but recall what happened to the reli-

gion of the Jewish community in Alexandria as a result of the tend-

ency to seek a deeper meaning beneath the law. It soon became

apparent that, if one could contemplate the pure meanings which

the religious precepts were intended to convey, actual performance

would only distract from contemplation. In vain did Philo protest

against the inevitable tendency to do away with the observance of

these precepts as a result of the symbolic interpretation to which

they were subjected."

Fortunately, there is an alternative to the traditional attitude

toward the tniswot—to treat them as religious poetry in action. The

normal human being is exhilarated by any kind of ritual which gives

him a sense of unity with the larger life of some group. In sharing

that life, his own is redeemed from its dull and drab routine. This

accounts for the prevalence of ritualism in the numerous secret fra-

ternal orders which in many instances satisfy not only the need for

association with one's kind, but also the need for experiencing the

poetry of religion. Jews would have less reason to join such orders,
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if they realized that Judaism is not merely a universe of discourse,

but also a universe of sense experience.

Jewish life should include a multiplicity of visible activities

centered upon sense objects. Such activities would enable the Jewish

world of discourse to be enriched with the necessary variety of sen-

sory images. Jewish life should be treated as an end in itself, and

not as a means to outside ends. Those visible activities and sense

objects which delight one in and for themselves are the material of

religio-poetic feeling, and such must be the content of self-justified

Jewish life.

This does not imply that the visible activities which constitute

Jewish folkways need remain meaningless, and impress merely the

senses. They could not be the source for religio-poetic feeling unless

they were invested with meaning. Let Jewish customs stimulate uni-

versal ideas and soul-stirring emotions, but let that stimulation ema-

nate from individual reaction and not from external authority. Not
authority but rather spontaneous creativity is required for the re-

habilitation of Jewish religious folkways. Hitherto, there were only

two alternatives: either to accept religious customs as authoritative

forms which permit no deviation from the established standard, or

to repudiate them as an obstacle to the free functioning of the spirit.

But increased understanding of human nature and of the place of

religion in human life has revealed a third course, that of accepting

customs as essential to an emotional identification with the inner life

of a people, and as a means of expressing the feehng of life's sig-

nificance in the individual manner of that people. Stated in the

language of religion, the purpose of religious observances in the past

was twofold: first, to get a god to fulfill the wish of man; and,

second, to have man enter into communion with his god. Though the

former or magic function of religious observances is bound to dis-

appear, the latter or spiritual function will keep alive the need for

religious observances.

When people conceived of God's attributes as essentially human,

though greatly magnified, there was no reason to question the value

of religious observances, or to rebel at the performance of any ritual-

istic routine. But when we come to think of God in terms of infinity.
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and therefore as altogether beyond the power of human compre-

hension, we must either readjust our notion of communion with God,

or do away altogether with religious observances. Some people,

gifted with a spiritual insight that is usually identified with mysti-

cism, are not in the least troubled by the realization of God's infinite

nature. Can we not enjoy the light and warmth of the sun now,

though we know that it is almost a million times the size of the earth,

as when we thought that it was a large fiery chariot racing across

the sky? Too many accounts of this direct communion with God
have been given for us to doubt the genuineness of the experience.'

Instead of dismissing such communion as an illusion, we may rather

regard it as a more sensitive functioning of the human organism.

But even without the faculty for mystic experience, for direct

communion with God, it is possible to be in rapport with those situ-

ations that seem to make God manifest. Any situation which has

the power of enlarging our sympathies, widening the perspective of

our thought, quieting our mind, sweetening our disposition and

strengthening our will, should reveal God to us. The function of

religious folkways would then be to direct our attention to those

situations, and to induce that frame of mind which would enable

us to evoke from them their richest spiritual values.

An outstanding instance is the marriage covenant. There is no civi-

lization where marriage can take place without some kind of cere-

mony. What is the purpose of these ceremonies if not to render the

man and the woman conscious that their marriage offers them a new

means of enlarging their sympathies, developing their personality,

widening the scope of their ideas and feelings, and adding purpose

and strength to their will? This is what is meant by saying that

God manifests himself in the home in which the purpose of mar-

riage is fulfilled. In the words of the Sages, ''The presence of God

abides in the home in which man and wife live up to the spiritual

significance of their wedlock."
'

Likewise, we find among all races and religions elaborate cus-

toms to mark the transition from childhood to adolescence. The sud-

den influx of vital powers widens the child's mental horizon, in-

creases his power of self-control, and enables him to enter into the

thoughts and feelings of others. Such an enlargement of life is a

manifestation of the divine. How can we direct the attention of the
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youth to the significance of his entry into the period of adolescence,

if not by some kind of initiation ceremony? For this reason we shall

always require some rite, like the bar miswah, or confirmation cere-

mony, to induct the youth into the new state.

We might go through the entire range of situations from the

cradle to the grave to prove that the moment any one of them as-

sumes spiritual significance it is attended with some kind of rite.

Whether it be the meal that we eat, or the rest day that we enjoy,

or the home that we enter, once there is some rite connected with

it, we realize that the act or situation in question must be applied

to higher ends than those of selfish gratification. We note that

religious rites exercise the same psychological effect as social conven-

tions, rules of etiquette, national customs and folkways—all of

which direct attention to situations, experiences and institutions

which help to humanize and socialize the human being. When a rite

thus enlarges the scope of our sensitivity and imagination it becomes

a means of relating us to the cosmos, or manifesting God to us.

Some customs are trivial ; others have a profound effect upon the life

of the individual. But to the degree that they humanize and socialize

the individual, customs and folkways accomplish the same spiritual

result as religious rites. It is mere accident that they are no longer

related to God, or to the manifestations of God. In a more devout

age all customs and folkways were religious rites. In an age such as

ours, religious rites are likely to be accepted only when they are

regarded as customs and folkways.

The important fact to be borne in mind is that these customs or

folkways give individuality and character to a civilization, just as its

language and its history do. They give to every individual in that

civilization the bent of mind, the cast of thought, the type of emo-

tional reaction that distinguish him from the individual in every

other civilization. The conception of Judaism as a civilization

furnishes a plausible rationale for what are usually termed "Jewish

ceremonies." Even the protagonists of the conventional conception of

Judaism as a religion are forced to advocate the observance of Jew-

ish ceremonies on other than purely religious grounds. Assuming

that the Jew's first duty is to maintain Jewish separateness, Morris

Joseph argues,
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Creed alone cannot be a sufficient barrier, for it must needs be lowered

at the invitation of Theism. We must rely, it is clear, upon the old safe-

guards, upon distinctive practices. But this is not to admit that the entire

ceremonial system which has been slowly built into Judaism in the course

of centuries ought to be preserved. That a law or an observance tends to

keep up Jewish separateness is by itself no valid argument for its reten-

tion. To justify its continued existence it must show that it still serves

a moral and religious purpose, that its spiritual vitality is unexhausted,*

As soon as a people loses its distinctive customs and folkways,

its civilization begins to disintegrate. Customs, by their very nature,

tend to retain their form long after the original meaning is outlived,

and as long as they can bear new interpretation, it is proper that

they should be retained. For, in addition to calling attention to the

spiritual significance of the acts or experiences with which they

are associated, they also give a sense of historical continuity, which

in itself exercises a humanizing influence.

Thus also has the Jewish people maintained its historical con-

tinuity. Since the Jewish customs and folkways, however, have

come to mean to the Jew infinitely more than English customs, for

example, have ever meant to the Englishman, it is far less possible

to be a Jew without Jewish customs and folkways than to be an

Englishman without English folkways. Jewish customs were more

consciously and deliberately a means of directing attention to the

experiences in which the divine manifested itself than the customs of

any other people. That is why the Jewish customs, to a degree im-

measurably greater than the customs of any other people, have

become so firmly knit with the rest of the Jewish civilization.

There is no gainsaying the fact that many of the Jewish religious

folkways have outlived their usefulness, and no amount of reinter-

pretation will enable them to exert a spiritualizing influence upon

the Jew. A revision of the entire system of Jewish customs is imper-

ative. Before any constructive attempt at revision can be made,

however, Judaism must be accepted, both in theory and in practice,

as a civilization. Both from the standpoint of Neo-Orthodoxy with

its belief that the religious practices are decreed by God, and from

that of Reformism with its claim that Judaism is fundamentally a

form of ethical monotheism, it is equally irrelevant to call for a

revision and elaboration of the traditional system of observances.

If Neo-Orthodoxy is right, Jews have no business to tamper with
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the observances. If Reformism is right, Jews ought to eliminate

them altogether. But if Judaism functions as a civilization, Jews will

be able to view the problem of ritual observance in an entirely

new light. In the first place, the emphasis will be shifted from

the negative observances, where it was in the past, to affirma-

tive observances. The prohibitions in the traditional Torah far out-

numbered the positive behests. In a modern Torah the reverse will

have to be the case. The Jew will demand of his civilization many
more meaningful and esthetic folkways and a greater variety and

range from which to choose means of Jewish self-expression than

it offers at present.

Accordingly, the principle that would then be adopted in the de-

velopment of Jewish folkways would be that the elementary needs of

human existence, and the significant events and turning points in a

person's life should constitute an occasion for folkways to be prac-

ticed, whenever they do not involve an unreasonable amount of time,

effort and expense. Of course, what is reasonable will depend upon

how intensely Jewish one is. Augustine's saying, "Love and you may

do what you will," is certain to prove true in this instance. In the

last resort, one's Jewish selective sense must be the final arbiter.

There need be no fears about anarchy resulting from diversity in the

practice of folkways. Diversity is a danger when we are dealing with

law. But, on the assumption that Jews would accept the miswot

not as laws, but as folkways, spontaneity would not only help to

foster the miswot but would also give rise to an unforced uniformity

which would be all the more valuable because it was not prescribed.

Since folkways originally arose out of the basic needs of life, it

was natural to prescribe what might and what might not be eaten.

Since the folk ideas surrounded these basic interests with beliefs and

sanctions of a religious character, the rules concerning diet became

a part of religious practice. A few of the primitive folkways ob-

served by Bene Yisrael in the pre-Judaic civilization survived in the

various stages of the Jewish civiHzation, but a radical transforma-

tion took place in the folk sanctions that accompanied them. Ever

since the theocratic period, the ancient folkways pertaining to food

were elevated to the status of laws divinely ordained. To be sure,

folkways had always been regarded as decreed not by man, but
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by some deity. But the significance of folkways decreed by some

obscure deity could not be compared with the significance they came

to possess when they were ascribed to the one and only God of the

universe, who was believed to have commanded them through Moses,

at Sinai, so that the children of Israel would know that they were

set apart by God to be to him a kingdom of priests.

Granting that the dietary laws cannot be observed in the tradi-

tional spirit, the fact remains that because of the dietary inhibitions

the Jewish civilization has acquired a high degree of distinction and

dignity. The dietary practices have transformed the process of

eating from a purely animal act to one in which spirituality plays a

part. It may be said that all such attempts to hide or gloss over the

animalism of human nature are forms of self-deception. It must be

realized, however, that it is more natural for the human being to

widen the distance between him and animal nature than to be assimi-

lated with it. Since civilization is not an artifact but a natural fact,

it is a perfectly natural development for the human being to move

in the direction of more developed civilization. In the matter of diet,

the process of civilization will not only affect the preparation of the

food; it will also evolve a kind of religious etiquette which will mini-

mize the animality of the act of eating. Why then should

not the Jews avail themselves of those of their folkways which

might energize the deeply ingrained habit of transforming the act

of eating, as it were, into a sacrament.

In the next stage of the Jewish civilization, the distinction be-

tween animals that divide the hoof and chew the cud and those that

do not, or between kashcr and trcja, or between fish which have

scales and fins and those which have not, will not be observed as

dietary "laws" commanded by God, or as mystic symbols of what

man must do to qualify himself to enter into communion with God.

But these distinctions should be maintained as traditional folkways

which add a specifically Jewish atmosphere to the home. Such ob-

servances should not be regarded as intended to help one earn salva-

tion in the here or in the hereafter, nor to produce a marked effect

upon one's character. Maimonides' argument ' that the forbidden

foods have a physiological effect which is prejudicial to the mind or

spirit is scarcely worth considering. Equally untenable are the

so-called hygienic reasons which are advanced in defense of the
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dietary laws.'" Such arguments are not only contradicted by experi-

ence; they have the additional disadvantage of counteracting the

spiritual effect which those practices were wont to exercise. By giv-

ing them a utilitarian purpose, their function as a means of turning

the mind to God is bound to be obscured. Such justifications are

gratuitous from the ancient point of view, and unacceptable from

the modern point of view. But if Jews are not to exaggerate the

importance of the dietary practices, neither should they under-

estimate the effect those practices can have in making a home

Jewish. If the dietary folkways are capable of striking a spiritual

note in the home atmosphere, Jews cannot afford to disregard them.

Once these practices lose their character as laws and become folk-

ways, Jews will be able to exercise better judgment as to the manner

of their observance. ^"^ There need not be the feeling of sin in case

of occasional remissness, nor the self-complacency which results

from scrupulous observance. Moreover, since the main purpose of

these practices is to add Jewish atmosphere to the home, there is no

reason for suffering the inconvenience and self-deprivation which

result from a rigid adherence outside the home. From the stand-

point urged here it would not be amiss for a Jew to eat freely in

the house of a Gentile, and to refrain from eating trefa in the house

of a fellow-Jew. By this means, dietary practices would no longer

foster the aloofness of the Jew, which, however justified in the past,

is totally unwarranted in our day. As for the fear that social inter-

course between Jews and Gentiles may lead to the disintegration of

Judaism, the reply is obvious: if Judaism is inherently so weak that

it requires the artificial barriers of social aloofness fostered by

dietary laws for its maintenance, the very need for maintaining it is

gone. It is true that increased social contact with the Gentiles will

prove a challenge to Judaism's inherent strength, but that challenge

cannot be met by a defensive retreat.

Another difficulty created by the traditional observance of the

dietary practices would be removed, were they maintained in the

spirit suggested. The limitations which the conscientious observance

of the dietary "laws" in the legalistic spirit places upon the scope of

activities in which the Jew might engage, even upon his range of

travel, would no longer exist. Since the question of home atmosphere

is in no way affected by his dietary observances outside the home.
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there is no reason why he should on their account forego oppor-

tunities to enlarge the scope of his usefulness.

With these qualifications which permit a degree of latitude neces-

sary to unhampered movement in regions where there are no Jews,

and to free social intercourse with Gentiles, the dietary practices

should be reinstated in every Jewish home as a means of contributing

to the home that atmosphere in which national folkways are subtly

combined with folk religion. Their observance in this spirit would

not prevent them from furthering communal organization. They

would even necessitate the retention of that unique functionary, the

shohet, the man who is not a coarse butcher but who, be-

sides being engaged in the business of killing animals for food, is

also something of a scholar and a man of parts.

But the Jewish dietary practices alone cannot give to the home

the atmosphere necessary to evoke the spiritual potencies of Juda-

ism. They have to be supplemented by practices of a more articulate

character. Hence the need for various utterances which make the

partaking of food an occasion for cosmic orientation. To be sure,

very few of those who recite the benediction over the breaking of

bread or after meals pay attention to what they are saying. That

is caused not by the benediction, but by the inertia of human nature.

But once we have accustomed ourselves, through a process of self-

education, to recite a prayer with a certain degree of awareness of

what it implies, we can see how it is possible for an ordinary meal to

become the occasion for cosmic orientation. With the increasing

tempo of life it may seem absurd to be asked to pause sufficiently at

each meal, or to take it so leisurely, as to allow ourselves to think of

it in terms of the cosmos. Yet if we reflect a moment, does not the

very rate at which we are living necessitate just such transcendence

of the immediate, even more than the slow gait of life in the past?

Are we not repeatedly urged to spend a few moments several times

daily to relax?

Properly understood, to achieve, even if for a moment, a social or

cosmic orientation to a commonplace act like eating is like filling

one's lungs with fresh air. If permitted to interrupt the daily routine

of hustle and bustle, it can afford the spiritual relaxation which is

invaluable as a humanizing influence. A meal in a Jewish household
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where everyone washes his hands and recites the benediction, be-

comes not merely an occasion for satisfying hunger, but a social

and spiritual act. The initial benediction can call to mind in a swift

flash the cooperative process beginning with the plowing and the

sowing to the moment the food is brought on the table. In the con-

cluding benedictions, the same thought is dwelt upon at somewhat

greater length, to be followed by a few words that remind one of

Israel's yearnings and hopes. The meal thus becomes an occasion

for Jewish religious folkways which should be acceptable to the

modern-minded Jew.

Once we become actively conscious of profound religious truths

and ideals, we feel the need for externalizing that consciousness by

means of concrete acts. To forego the enlargement of spirit induced

by the Jewish religious folkways that surround the meal is to

deprive oneself of genuine esthetic delight.

A second group of religious folkways essential to giving the

home Jewish atmosphere consists of the practices which center about

the Sabbaths and festivals. The Sabbath is not only a means of

collective self-expression; it is the principal institution through

which each Jew individually can experience the spiritualizing influ-

ence of Jewish civilization. As a result of the mechanization and

over-industrialism of present-day life, the human being has come
to stand in greater need of the Sabbath than ever before. Modern
technology may prevent men from becoming brutalized, but it can-

not prevent them from becoming Philistines and Babbits. If the

imaginative arts redeem life from ugliness, it is religion that redeems

life from secularity. For the complete development of the imagi-

native arts and religion, a people needs both Sabbaths and festivals.

The first question which naturally arises is what constitutes

the kind of work which conflicts with the spirit of the Sabbath. We
cannot receive any guidance from the list of works forbidden by tra-

ditional Judaism. A consistent attempt to live up to it would be
attended with unnecessary hardship and deprivation. We can very
well conceive that here and there a person filled with zeal for the

Sabbath would voluntarily submit to all the traditional regulations,

because he has somehow come to feel that only by that regimen of
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abstention can he give full expression to his desire to honor the

Sabbath. To rationalize his zeal, he may resort to such explanations

as those suggested by Samson Raphael Hirsch for the many minutiae

of Sabbath observance, without necessarily subscribing to Hirsch's

Neo-Orthodoxy.''' In the light of those explanations, the function

of the Sabbath is to prohibit man from engaging in work which in

any way alters the environment, so that he should not delude him-

self into the belief that he is complete master of his destiny. One
who observes the Sabbath in this spirit and abstains from all manner

of work forbidden by tradition, would not be doing anything un-

reasonable. On the contrary, without such zealots life would be all

too prosaic. But we cannot expect such Sabbath observance from

the majority of Jews.

It is evident that those who during the rest of the week are

engaged in a gainful occupation which can be interrupted on the Sab-

bath without interfering with the normal life of society, should not

engage in any work connected with that occupation on the Sabbath.

To do marketing and housecleaning and to prepare food in the same

manner as during the week is not compatible with Sabbath observ-

ance. But as to activities which do not form part of the routine of

the week and are definitely recreative, a sense of propriety ought to

guide one in deciding whether they are in keeping with the Sabbath

spirit. Claude G. Montefiore, in describing Jews who attend to their

business on Saturday because they have no choice, as in no sense any

the worse Jews because they do so, adds, "But if on Friday evening

they voluntarily go to the theater or the music hall, then they are

the worse Jews, then their consciences should be seared and sore,

then they are guilty of deliberate wrong-doing."
*^

The principle underlying Sabbath observance is well stated by

Morris Joseph:

The Sabbath is a sacred day, he says, and there are certain kinds

of enjoyment which, by their very nature, are out of harmony with its

inherent holiness. Participation in them on the Sabbath is like the sudden

intrusion of a shrill street-organ on a beautiful melody sung by a lovely

voice.

It is difficult, almost impossible, to lay down a definite rule on this

point, to say 'This sort of amusement is allowable, that sort improper on

the Sabbath.' The matter must be left to the individual conscience, to

each person's sense of what is seemly. . . . There are people who see no
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harm in spending part of the Sabbath day in struggling with a crowd at

some exhibition, or in rushing to and fro from a concert or a theatre.

Surely these amusements cannot fairly be called recreation. They are

certainly not a 'sanctification' of the Sabbath.

Another illustration suggests itself. It is a moot question how far

athletic sports are legitimate on the day of rest. There are people who
decide it offhand by saying that such exercises are necessarily permissible

because they promote that bodily health and vigour which it is the aim

of the Sabbath to induce. But the question is not settled so easily.

Unfortunately, there is an almost irrepressible tendency toward excess

in modern athletics, . . . this, of course, does not mean that outdoor

sports are necessarily unlawful on the Sabbath any more than the danger

of overwalking oneself makes it a duty to sit still all day. But it does

suggest the necessity for caution and circumspection. Let us seek after

recreation on the Sabbath, but let us choose it carefully and wisely, under

an overmastering sense of the true character of the day.^*

In the last instance, not what the Jew will refrain from doing will

determine the spiritual influence of the Sabbath, but the affirmative

conduct which the observance of the Sabbath will elicit from him.

The Sabbath must make itself felt in the home. Only there can its

observance be made attractive enough to impel the Jew to effort and

sacrifice in its behalf. If it depends upon the home to render the

results of Sabbath observance tangible, the Jew should take advan-

tage of the Sabbath eve which, in most cases, is the only time when

the home can be utilized for that purpose. Though the late Friday

night services afford an opportunity for congregational worship to

those who cannot attend synagogue on the Sabbath morning, they

do not constitute an ideal way of spending the Sabbath eve. That

should be a time for family reunion. Away from the routine of work

and the thousand and one distractions of clubs, organizations and

entertainments, the members of the family might learn to know one

another. It is then that parents should become acquainted with their

children, and children should interchange their experiences with their

parents. The memories and impressions resulting from a Sabbath

eve spent in this manner will have a far more permanent influence

upon the happiness and character of the Jews than the most success-

ful Friday night services and lectures.

During the Sabbath day, the home should have a distinct Sab-

bath atmosphere. How to spend the day outside the home should

constitute the problem for the synagogue, or neighborhood center,
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which should provide the facilities for spending the day with physi-

cal and spiritual advantage. The forenoon must be set aside for

worship, to be attended by all who do not work then. During that

time Jews should refrain from all indoor and outdoor sports that

might keep them away from the synagogue.

The Sabbath morning service shotild be the principal one of the

week. Even the men who are engaged in business should be induced

to absent themselves from their business at least for an hour once in

every three or four weeks in order to attend the services. Jews must

learn to overcome the mental resistance caused by the seeming incon-

sistency of men leaving their business to attend services on the Sab-

bath. If it were not for the unfortunate assumption that such con-

duct is self-contradictory, the synagogues would not have become

depopulated. If the men accustom themselves not to attend syna-

gogue from one end of the year to the other, growing indifference to

the synagogue is an inevitable result. An hour of attendance once in

three or four weeks on the part of the men is therefore absolutely

imperative and feasible. For men who work and cannot take off

any time in the morning, a special afternoon service should be

arranged. It is essential for the Jew to retain a sense of duty in the

matter of frequent attendance at synagogue services. It is assumed,

of course, that the services are sufficiently vital and appealing to

give those who participate in them a sense of spiritual recreation.

Otherwise, they can have only a negative effect.

On Sabbath afternoons, the synagogue ought to conduct both

educational and recreational activities. Under educational activities

should be included lectures, round-table discussions of general prob-

lems, study circles, literary circles, reading in the synagogue library,

and Sabbath school sessions for children.

From the standpoint of Sabbath restrictions as mere folkways,

it seems not only futile but unwise to forbid outdoor sports on Sab-

bath afternoons. They are essential to young people. With the in-

door existence most of them have to lead during the rest of the week,

to say nothing of the mental and physical strain which they undergo

the greater part of the time, outdoor exercise has become indispen-

sable. Instead of permitting this healthier form of recreation to be

carried on in violation of the Sabbath and in defiance of the syna-
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gogue, Jews must compromise with an inevitable need, and bring

outdoor sports within the scope of synagogue activities, so that they

contribute to the enjoyment of the Sabbath, instead of detracting

from it.

According to the same principle, Jews should reckon with the

question of riding on the Sabbath. Jews should refrain from riding

on Sabbath eve and during the forenoon of the Sabbath day. The

only exception should be made in case of those who cannot get to

the services on Sabbath morning without riding. While all forms of

physical recreation should be permitted on Sabbath afternoons, it is

of the utmost importance that as far as possible the physical recre-

ation be part of the activities of the synagogue or neighborhood

center.

The late Sabbath afternoon should be utilized by the synagogues

as an occasion for social gatherings. They afford excellent oppor-

tunities for entertainment, group singing, and an appropriate hab-

dalah service.

The observance of the Sabbath in the spirit set forth in the fore-

going is a matter of careful and deliberate cultivation. It can come

only as a concomitant of a general transformation of the Jewish

mind, which hitherto went to the one extreme of rigid adherence to

the minutiae of observance, or to the other extreme of complete

repudiation of the Sabbath as a whole. Jews will have to acquire

that power of mental adjustment and spiritual plasticity which is

essential in an age of transition like ours. Only when there is no

guiding or restraining principle does the surrender of one custom

lead to the surrender of all the rest. But where the aim of read-

justment is to enrich Jewish life, Jews need not fear that departure

from certain traditional customs will undermine Judaism.

The observance of the festivals, like that of the Sabbath, should

provide a deepened spiritual content to the Jewish consciousness.

The Jewish people has manifested a unique faculty in making its

Sabbaths and holidays contribute to the social and humane qualities

of men. When the greater part of mankind made the religious ex-

perience of the Jews their own, they accepted the Jewish attitude

toward periodic rest days and holidays, no less than the Jewish idea
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of God. In dealing with this type of Jewish religious folkways, Jews

should aim to cultivate and even extend the application of this

faculty.

In contrast with the Sabbath, which seeks to spiritualize the

physiological need of rest, the festivals stress some of the principal

phases of spiritual life itself. Originally, the three pilgrim festivals,

Pesah, Shabuot and Sukkot, were the occasions of thanksgiving for

the bounties of field and flock, and they had the universal character

of nature festivals. The festivals had a humanizing influence even

then, despite the orgies associated with them. They widened the

horizon of the individual and made him dimly conscious of the tribe

or nation to which he owed his human attributes. But Judaism, by

associating with the festivals the principal formative events of its

history, events which evidenced God's guidance, rendered them far

more significant spiritually and ethically than they were originally.

The two holy days, Rosh ha-Shanah and Yom Kippur, were de-

nuded of their former magical significance and became .occasions for

the probing of the soul, and for the contemplation of the kingdom

of God. Religious folkways which possess such profound and stir-

ring implications give as much character and greatness to a civiliza-

tion as a rich literature or a wealth of artistic achievement. To pre-

vent the festivals from falling into abeyance and to elicit their

power and beauty should be one of the first tasks to which those

who mean to render Jewish life intrinsically interesting should apply

themselves.

The main requisite is to reinterpret the significance of the festi-

vals and make their meaning relevant to current needs and ideals.

The story of the redemption from Egypt, which is the traditional

basis of the Pesah festival, should be made the occasion for stress-

ing the implications of the conception of God as redeemer. That

festival should direct our attention to the need of utilizing the re-

demptive energies which exist in nature and in man, the energies to

which we look to break the shackles of the human spirit. It offers an

excellent opportunity for becoming conscious of the true significance

and the proper uses of freedom. Shabuot became associated during

the third stage of Judaism with the tradition of God's giving the

Torah on Sinai. This meaning should be retained and adapted to the
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psychological implication of the doctrine of revelation, that the

primary function of a civilization is to actualize man's highest spir-

itual potentialities. The practice of making Shabuot an occasion for

the confirmation of the youth is entirely in keeping with the mean-

ing of the day, and should not be confined to the Reformists who

inaugurated it. The confirmation ceremony deserves to be elaborated

and deepened in significance. Sukkot, which recalls the journeying

in the wilderness, should give meaning to the strange destiny of

Israel—in the beginning, a wanderer among the nations; now, a

nation in dispersion.

The nature aspect of Sukkot as the festival of ingathering still

retains its appeal. In olden times, when it marked the close of the

ingathering season, it became the occasion for thanksgiving to God.

Essentially, thanksgiving is accepting life as significant; it there-

fore constitutes the basic element of religion. This sentiment cannot

be experienced in our day in the naive and unqualified fashion char-

acteristic of primitive man. "As soon as high consciousness is

reached," says Whitehead, "the enjoyment of existence is entwined

with pain, frustration, loss, tragedy." The problem then presents

itself, how to retain the sense of life's worthwhileness in the midst

of so heartbreaking a world. Sukkot should therefore have, as its

secondary purpose, the cultivation of the appreciative mood and the

affirmation of life's intrinsic worth. Koheleth, with his refrain,

"Vanity of vanities; all is vanity," furnishes the text which now
more than ever is in need of refutation.

Rosh ha-Shanah is traditionally dedicated to the affirmation of

God as the sovereign of the universe and to the devout wish that his

sovereignty be made manifest in the life of mankind. The traditional

ideal of God as sovereign is, on the whole, synonymous with what

is often referred to as the kingdom of the spirit. The prayer for the

manifestation of God's sovereignty would, accordingly, find its moral

equivalent in the earnest consideration of what men can do indi-

vidually and collectively to further the kingdom of the spirit. Unlike

the three pilgrim festivals which spring from the career of Israel

and address themselves to the national consciousness, Rosh ha-

Shanah takes into its purview humanity as a whole, and addresses

itself to the function of the Jew as a member of the human race.

Yom Kippur is the day on which man should focus his attention
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upon the part that he plays as an individual in that world of which

he is the center. The idea of repentance and consequent atonement,

purged of its theurgy and anthropomorphism, has been incorporated

in the modern conception of moral responsibility. The effect of some

of the current scientific teaching is to weaken the sense of moral

responsibility, for when the human being is studied and analyzed

from the point of view of the factors that condition his life, he tends

to be depersonalized. To counteract that tendency by accentuating

the power of personality as a motivating and creative force should

constitute the chief purpose of Yom Kippur.

The traditional religious folkways associated with each of the

foregoing holidays, the seder and the massot with Pesah, the confir-

mation ceremony with Shabuot, the four species of plants and the

sukkah with Sukkot, the shojar with Rosh ha-Shanah, and fasting

with Yom Kippur, are capable of appealing to the heart of the Jew.

All that is necessary is that their full value be brought out by means

of the appropriate religious symbol and esthetic expression.

Most of the suggestions with regard to making the Sabbath a

means of giving atmosphere to the Jewish home also pertain to the

festivals. The festivals in themselves, however, are enriched by cus-

toms and folkways which have all the charm and magic of religious

poetry. The Pesah festival, which is preceded by the usual spring

cleaning, announces its coming long in advance. There is an air

of expectancy in the household. Nothing could have so marked an

effect upon the atmosphere as the absence of leavened bread for a

whole week, and the substitution of the massot. No folkway could

be more beautiful and at the same time so saturated with the ideal

of self-realization through freedom. And the seder night—one has

to seek far among the civilizations of the world to find a folkway so

compact of pathos, wistfulness and mystic yearning, yet one that

is human and simple enough to be loved by the youngest child,

about whom the entire observance is centered. // is the spirit of

Israel trying to communicate its sufferings and its dreams to those

upon whom its future depends.

The last day of Pesah is lacking in significant folkways. Some

ceremony ought to be devised analogous to the seder of the first

night. It ought to be the festival of song, a sort of consecration of
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the spirit of spring. Its present pointlessness makes it an en-

cumbrance.

The Shabuot festival offers an excellent opportunity for Jewish

self-expression. With the nature element as background woven into

the Ruth theme, the significance of the Torah affords an appropriate

occasion for various customs in the home, especially the one of stay-

ing up far into the night and engaging in such reading and discus-

sion as may justly be called Torah. This by no means precludes

entertainment of a lighter character, together with music and

dancing.

Rosh ha-Shanah and Yom Kippur are mainly synagogue festi-

vals. Nevertheless they can leave a deep impress upon the home sur-

roundings. Atmosphere appropriate to these days has to be carried

over from the synagogue. If there is no special effort made in the

synagogue to give these days the proper interpretation, they will

remain entirely characterless in the home. Their individuality

should express itself in a subtle combination of festivity and

solemnity.

The Hanukkah and Purim festivals should be observed with

more eclat than at present. Since Hanukkah falls so near the Christ-

mas season, it must be made as interesting and joyful for the Jewish

child as Christmas is made for the Christian child. The Hanukkah

festival should be the season for gifts. The children should look

forward to gifts from their parents, and parents from their children.

Receiving and giving gifts contributes to the festal air of the home.

It should be the season for paying social calls, playing home games,

and holding communal entertainments. Purim gifts, though pre-

scribed by custom, will naturally grow rare as Hanukkah gifts will

come more and more into vogue. But with masking, dancing, social

entertainment, and the seudah, Purim can generate Jewish atmos-

phere in the home.

It may not be amiss to mention another folkway which con-

tributes to the Jewishness of the home. The mezuzah, provided it is

shorn of all associations with magic, has excellent potentialities for

giving character to the Jewish home. Its contents, which emphasize

the duty of allegiance to God and his law, should be more generally
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known. When the family moves into a new home and celebrates a

housewarming, the reading of the mezuzah, the explanation of its

contents, and the ceremonial attachment of it to the doorpost,

might help to make the housewarming impressive.

B

CULTURAL FOLKWAYS

Traditional Judaism abounds in customs which were a means of

fostering the Jewish consciousness. Those customs were not recog-

nized as constituting a class by themselves but were treated as

miswot, or divinely ordained institutions. Many of those customs

are in the nature of prohibitions designed to discourage the tendency

to imitate non-Jewish ways and practices. They all fall under the

category of the commandment, "Ye shall not walk in their

statutes." '^ All such prohibitions, however, are out of place in the

Judaism of the future, which will tend to assimilate whatever prac-

tices are congenial to its spirit. On the other hand, there exist in

Judaism many affirmative practices which, though not related to any

ordinance in the Torah, have the effect of deepening the Jewish

consciousness and promoting a sense of unity with the rest of Jewry.

All such practices may be regarded as cultural folkways. Only those

which deserve special consideration will here be discussed.

I. The Hebrew language. Chief among the cultural folkways,

the cultivation of which has become imperative, is the use of the

Hebrew language. The renascence of Hebrew as a vernacular in

Palestine would not have been possible without the clear recognition

on the part of a few enthusiasts of the indispensability of Hebrew

to the fostering of the Jewish consciousness. In America and western

Europe, however, the havoc wrought by the assimilationist tenden-

cies which have dominated Jewish life is most evident in the prac-

tical elimination of Hebrew from the Jewish consciousness. Once

Hebrew becomes a foreign or an ancient tongue to the Jew, he

ceases to experience any intimacy with Jewish life, and he begins to

look for rational justification for being a Jew, with the consequent

self-delusions and ultimate frustration.

The first practical step in any effort to live Judaism as a civil-
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ization should be to learn Hebrew. It should be included among the

languages that Jewish children are taught in the high schools and

colleges, and it should be given the same academic credit as Latin

and Greek. The impression received during the first years of infancy

and childhood are strongest and most enduring. During the first

years, the child should breathe and live in a Hebrew atmosphere.

It would be far more appropriate if in the Jewish homes which can

afford a governess, the children learn to laugh and play in Hebrew,

rather than in French or German. The use of Hebrew in the reli-

gious services is natural and logical, as well as in the spirit of cen-

turies of tradition.

In spite, however, of the urgent need of Hebrew as a means to a

satisfying Jewish life, it is not likely that in the western countries

the majority of Jews will possess a fair reading knowledge of it. Yet

with the improvement in the technique of teaching the language, it is

possible to reintroduce it as an important cultural factor in Jewish

life.

The Sages intuitively grasped the value of folkways which could

not be comprised within the category of divine precepts. They knew

nothing of the anthropology and psychology of folkways, yet they

said that the Israelites were redeemed from Egypt by virtue of four

meritorious practices,'" three of which were the use of their Hebrew

language, the retention of their Hebrew names and the wearing of

their national garb." None of these practices is commanded, yet

they were deemed so important as to have led to national redemption.

2. Jewish names. The matter of names is rarely included in a

discussion of Judaism, yet if our aim is to enlarge the scope of Jewish

folkways we cannot overlook the importance of names as a means

of fostering Jewish consciousness. Except for the rabbinic statement

quoted above, the sentiment of the past was not opposed to the adop-

tion of non-Jewish names; Gentile names are known to have been

used rather freely. It is easy to trace the changes in the cultural

environment of the Jews by noting their names. Babylonia, Persia,

Greece, Rome, and later the various European nations, left their

stamp upon Jewish names." In former times, Jews could permit

themselves this laxity because it could not possibly jeopardize their

Jewishness.'' But circumstances have altered. Every possible meas-
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ure that may fortify Jewish consciousness should be utilized, assum-

ing that it is free of all anti-social bias. The name that a person

bears carries with it cultural implications and associations, and

identifies him with a particular civilization. Among the first evi-

dences of the Jew's desire to escape Judaism is his adoption of a

name that conceals his Jewish identity. The self-respect which the

Jews will regain when they succeed in rendering Judaism cre-

ative will no doubt be reflected in the names they will bear.

In Palestine the conscious Jewish renascence is evident in the

hebraization of both the personal and the family names. The names

of Jews in the diaspora should normally be such as to reflect the fact

that they are living in two civilizations. Their first names should be

distinctly Jewish, and their surnames American, French or Polish,

as the case may be.

3. The Jewish calendar. An important cultural folkway which

deserves to be revived is the use of the Jewish calendar. In all prob-

ability there will come a time when all the nations of the world will

adopt a uniform and simplified calendar. In the meantime, the Jews

should be the last to give up their historic calendar. Although there

would naturally be no occasion to employ it in dealings with non-

Jews, it has a place in Jewish Hfe, since so many religious folkways

are based on it.""

Two matters must be reckoned with in the use of the Jewish

calendar. One is the designation of the months and days, and the

other is the designation of the years. Although the traditional method

of combining the lunar year with the solar year by adding seven

intercalary months in the course of nineteen years is antiquated

and awkward, the time is not yet ripe for a radical change in the

calendar. On the other hand, the present method of designating the

years is not complicated by too long a tradition and might be altered

without causing any violent wrench. The practice of counting from

the year of creation does not go back even to rabbinic times.

In the light of modern astronomical and geological knowl-

edge, the traditional mode of reckoning from creation has no

point. The method of reckoning the year of the destruction of the

Second Temple as the year "one" seems the most plausible, especially
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as it would have the effect of reminding the Jew that his people has

been altogether too long a homeless wanderer among the nations.

4. Jewish arts. In the discussion of the relation of art to a civi-

lization, it has been pointed out that Jewish life was never without

its distinctive art forms, however limited in scope or crude in execu-

tion they may have been in certain periods. If there is good reason

to believe that a Jewish Palestine will give the world a new Jewish

art, it is because Jews always flowered in art as soon as they were

liberated from the anxieties and fears of persecution. That a people

which, in spite of circumstances most adverse to creativity, should

be able to evince at present such talent and, in some instances, even

genius, in the fields of music, drama *' and painting, presages ex-

traordinary achievement when Jewish life shall have become more

normal.

The chief hindrance to be overcome is the failure to appreciate

the importance of art to the survival of the Jewish civilization in the

diaspora. Modern civilizations fascinate the cultured and sensitive

person not because of their ethical or religious progress, but because

of their esthetic achievements. At present, the power of esthetic

values over the human mind is as strong as the hold which religious

values had upon the human mind in the past. If, formerly, religion

spoke in the language of art, the present tendency is to raise art to

a religion. Jews who subscribe to the modern emphasis upon the

esthetic as that aspect of the spiritual, which is a worthy end in itself,

will lose all interest in Jewish civilization, unless it provide a field

for abundant and variegated esthetic creativity.

While it is true that art is spontaneous and cannot be legislated

or created to order, the conditions favoring it can be willed and

prepared.

In the field of music, the first organized effort to conserve and de-

velop characteristic Jewish music was the establishment, in St. Peters-

burg in 191 2, of the Society for Jewish Folk Music. Its initial activity

consisted in gathering all the Jewish folk music available. The war,

unfortunately, put an end to the undertaking.^" In the United States,

especially in the large Jewish centers, this effort could be resumed.
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Simultaneously with the preparation of the musical material there

should be formed various choral societies, glee clubs, quartets, etc.,

to provide entertainment and develop a taste for Jewish music in the

various synagogues, men's and women's clubs and centers. Ernest

Bloch in his symphony, Israel, has given a foretaste of creativity

in the field of Jewish music.

Theatrical art expressive of Jewish life is a very recent growth,

and its medium has mainly been Yiddish, With the increasing num-

bers of those to whom Hebrew is a living language, it should be pos-

sible to foster the Hebrew theater in the diaspora. The achievement

of the Habimah, the Hebrew theater established in Russia, is very

remarkable. A noted critic had the following to say of the Dybbuk,

one of the plays presented by the Habimah; "One felt that this

totality, this astral body of weird beauty was so saturated with

Hebrew tradition that every part and parcel of it, every curve, every

contour, every note, every light and shadow, was flesh of the Hebrew

flesh. Never since the Greek drama has anything appeared so

autochthonous." *' The Hebrew theater, like Hebrew music, is

indispensable to the development of Jewish life in this country.

Hebrew theater guilds or studios should be established to train

people of talent, and authorities on stagecraft should be invited to

make their several contributions to the development of Hebrew

dramatic art.**

A conspicuous demonstration of what the Jews in this country

can do to foster esthetic creativity was the production in the sum-

mer and fall of 1933 of the pageant entitled The Romance of a Peo-

ple. That pageant has in it the making of a stupendous spectacle

which, from an esthetic point of view, might surpass the Oberam-

mergau Passion Play. If, like that play, it should be performed peri-

odically, it will not only help to articulate the Jewish spirit, but also

serve as a colorful element in the American scene. It will probably

not be able to counteract the poison of Jew hatred spread by the

Oberammergau play. But there are enough fair-minded Gentiles

who need just such a presentation of the Jewish case to catch a

glimpse of the Jewish soul in all its grandeur and pathos. To the

majority of the Jews who, under present conditions, are left without

even an elementary outline of the Jewish past, this pageant is an

invaluable means of conveying by a few bold strokes the highlights
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in the career of the Jewish people. The way in which that pageant

brought out latent powers in artists who through it discovered unex-

plored fields for self-expression, the awakening in the several thou-

sand men and women who took part in it of an unsuspected interest

in things Jewish, the fusion into a throbbing unity of the throngs of

men and women from all classes and conditions of Jewry—all these

facts make the pageant itself part of The Romance of a People.

Such are the unlimited resources for the enrichment of Jewish life

that lie hidden in artistic creation.

Those who are entrusted with the construction of Jewish public

institutions such as synagogues, institutions of learning, federation

buildings, centers and schools, should possess a sufficient familiarity

with Jewish life and aspiration to give a distinctly Jewish character

to the architecture. An index of a civilization is its architecture; a

civilization is most vital when it is architecturally creative. In a few

instances in this country Jews have sought to express the indi-

viduality of their inherited civilization through the architecture of

their public buildings. These public buildings are today a source of

civic pride to the general community.

The same principle applies in beautifying the home. It is of the

utmost importance that every available esthetic means of giving Jew-

ish atmosphere to the home be utilized. Some who specialize in the

art of interior decoration might be encouraged to design furniture,

hangings and bric-a-brac in a manner that would reflect Jewish indi-

viduality. To do this successfully they must possess an adequate

background of Jewish knowledge and emotion, and be stimulated by

an increasing interest on the part of the Jewish public in this type

of effort.

Another important step will be to release Jewish esthetic

creativity in the field of Jewish religion. Public worship was once

the mother of the fine arts, of architecture, sculpture, drama, music,

song and the dance. While it is questionable whether the arts have

had the same sublimity since their divorce from worship, it is certain

that as soon as worship tries to emancipate itself from the arts it

becomes arid and uninspiring. Though the plastic arts received but

little stimulation from Jewish public worship, music and poetry

owe their high development in Jewish life almost entirely to it. The
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significance of this fact, however, has seldom been fully appre-

hended. Too much importance has come to be attached to uni-

formity. Legalism and endless repetition of prescribed formulas

have banished from Jewish worship all that freedom and spontaneity

without which art cannot flourish.

Assuming the value of worship, a completely new attitude toward

it must now be acquired. In organizing public worship, the aim

should be to utilize as much as possible of poetry, music, song, drama

and the dance. If these art forms will be congruous with the spirit

of Judaism, they will constitute an addition to Jewish values. This

by no means precludes the continuance and revival of ancient

liturgical formulas. Once those formulas are divorced from all asso-

ciations with the theurgic attitude, they gain in esthetic appeal by

virtue of their historic association with a people's joys, yearnings

and martyrdom.

This conception of public worship would not only redeem it

from boredom; it would give a new impetus to Jewish art. Hebrew

poetry would again become the expression of man's deepest and most

passionate concern with the mystery of life, birth, love, suffering,

death. The themes of worship, man's various moods in the presence

of destiny, could again find their appropriate musical setting.

Dramatic presentations and pageants as part of public worship

would offer a rich field for esthetic creativity. Moreover, the aid of

the architect, the sculptor, the painter, the worker in glass, the

tapestry weaver, would be enlisted to beautify the place of worship.

The ancient interdicts against the use of human form are no

longer valid, since the original fear of idolatrous worship has become

totally meaningless. These are some of the measures necessary for

releasing the dormant capacities for art in Jewish life.

A statement made recently by Max Reinhardt, the eminent

authority on the theater, indicates that the place in Jewish life, which

is assigned in this discussion to art, is one which is recognized by any-

one who has his eyes opened to the truth, as normally belonging to it.

For two thousand years, he said, we have been accustomed to lavish

our cultural gifts on other people, adapting them in each country, to the

national ideals, or to the racial mental and moral peculiarities of that

country. Conversely, our own Jewish culture has been influenced by the

ideals and the culture of the various nations who have been our hosts
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throughout all these long centuries. That has made it very difficult for

us to revive our own Jewish culture to achieve a cultural self-containedness,

or even to define sufficiently closely what Jewish culture is.

I hasten to say that I am not advocating cultural isolation. That
would be a calamity to us as well as to the civilized nations to whose
culture we are proud to have contributed, and who appreciate our con-

tribution. What I do advocate is a Jewish cultural renaissance in which

Jewish achievements in the fields of literature, art, music and the drama
should bear the unmistakable mark of their Jewishness, and in which

Jewish genius should not be compelled to assume the disguise of another

nationality. I am convinced that such a renaissance would stimulate us to

ever higher attainments and would also benefit the rest of the world,

perhaps to a far greater extent than at present."



CHAPTER XXX

JEWISH ETHICS

A. Ethical motivation—The prophetic versus the philosophic attitude to ethical ideals

—Ethical creativity presupposes the kind of ethico -intellectual activity represented by
the study of Torah—Problems of social adjustment to be given priority by Jewish
scholars. B. Jurisprudence, ethics rendered efficacious—The place of Jewish law in

American-Jewish life. C. Economic justice—The moral fallacy of incUvidualist eco-

nomics—The spiritual fallacy of collectivist economics.

ETHICAL MOTIVATION

The worth of a civilization depends not only upon the

ideals and values it professes, but upon its ability to energize

them. Judaism formerly possessed that ability to an eminent

degree. The concept of divine revelation reenforced the moral

standards of Judaism so that they acquired the potency of physical

causes. At a time when the disintegration of the ancient religions

and loyalties shook men's faith in the values and standards essential

to the stability of the social order, Judaism performed a much
needed service to mankind. The nations were far less prepared than

they are even today to be governed by an ethical code which is based

on man's recognition of his spiritual nature. Men were still accus-

tomed to look to extraneous authority for the sanction of the right.

They were too heteronomously minded to be spiritually self-reliant.

The philosophers and their schools were not able to inspire sufficient

confidence in what they offered as sustaining certitudes, because

they had no way of proving the objectivity and imperativeness of

the moral law. It was at that juncture that Judaism saved civiliza-

tion by supplying a transcendent sanction not only to the moral law

as such, but even to some of the specific laws for the regulation of

human conduct.

In place of the reasoned conclusions of the philosophers which

pointed to the objective and categorical character of the ethical

460



JEWISH ETHICS 461

standards of human life, Judaism affirmed as a sanction of the higher

life the historic fact of supernatural revelation. The fact that super-

natural revelation is now questioned might mean that the human

race will once more be plunged into the hopeless skepticism char-

acteristic of the Roman world at the beginning of the common era,

unless the human mind learn to free itself from dependence upon

supernatural authority to validate moral law. It is imperative that

men break away from the habit of identifying the spiritual with the

supernatural. The reality of the spiritual should be conceived in

terms of the supersensible which interacts with and functions

through the sensible and perceptible world. The human mind, in

sensing that reality, has with some already attained a mature form

of spiritual grasp, the product of a first-hand realization that the

world is not characterless, that it acts with a uniformity which gives

meaning to existence, and that the salvation for which man strives is

to live in rapport with that meaning. But this spiritual maturity is

far from being general. The majority of mankind are still in the

stage of spiritual adolescence. They have outgrown the traditional

ideology, but they have not yet acquired an ideology which, taking

into account the new knowledge, might help them achieve an affirma-

tive and spiritual adjustment to life. The Jews ought to realize the

seriousness and extent of the spiritual maladjustment in their own

lives and in those of the rest of mankind, and take a leading part in

effecting the new orientation which is the only means of preventing

the eruption of a new barbarism.

Modern religiously minded thinkers are striving to construct a

foundation of ethical values upon which the social structure might

henceforth be reared. Kant inaugurated the movement in modern

times to find in "practical reason" a sanction for values. But like

the movement inaugurated by Socrates and Plato, or the school of

the Stoics, this too will fail as long as it remains confined to the

limited class of intellectuals.

The nations of the world are so preoccupied with their anxieties

and ambitions that they do not realize that the very foundation of

civilized life is being undermined. Though their traditional religious

sanctions are decaying, there is no concerted effort on the part of

their leaders to forestall the crash which must ultimately come. It is

nothing more than fitting that the Jews should be among the first
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to reckon with this spiritual crisis. The rich residue of ethical

passion and inspiration latent in the Jewish heritage should be called

into action once more.

The spiritual reconstruction in which Jews of ethical enlighten-

ment ought to engage should not be conceived merely as a task in

rethinking the problem of spiritual adjustment along lines familiar

to philosophers. The ethical teacher who promulgates his intuitions

and experiences as though they belonged to man or mankind in the

abstract, may develop a system of formal but not of living ethics.

The ethical teachers who left the deepest impress upon mankind

were those who came to save their own peoples, not mankind in

general. By addressing themselves to their own civilization, their

message had a concreteness and dynamic character which compelled

attention. This explains why prophets have succeeded where ethical

philosophers have failed. The ethical philosopher taught in abstract

terms and failed to move men because he addressed himself to

civilization in general. The prophet taught in concrete terms and

moved men to action, because he addressed himself to his people's

civilization, trying to change its course, opposing its idols and put-

ting up before it new ideals. Ethical philosophers are dreamers and

creators of Utopias. Prophets are practical revolutionaries. Only

when the ethical reconstruction is incorporated into Jewish civiliza-

tion will that reconstruction affect the lives of all Jews who want to

remain Jews. They will want to remain Jews as soon as they

feel that the best in them is being definitely challenged by and

elicited through their civilization.

The only kind of ethical movement that is compatible with the

genius of the Jewish civilization is a movement of the prophetic and

not of the philosophic type.' This means that instead of taking the

attitude that the new ethical structure should house only those who

find themselves out of place in the traditional sanctions of social

duties, all Jews should be aroused to the need of reconstructing their

ethical and spiritual life. The reorientation should be advocated as

a function of Jewish civilization as a whole.

The difference between the philosophic and the prophetic method

becomes clear when we attempt to envisage the process of reorienta-

tion. Let us take the two main categories of human conduct whose
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ethical standards, in the light of recent social changes, re-

quire redefinition: sex and the will-to-power. It is essential that

those who are intellectually qualified by their knowledge of Judaism

and appreciation of present-day difficulties and problems, and who

are spiritually qualified by their ethical attainments, should regard

it their foremost duty to devote themselves to the study of these

problems for the purpose of accomplishing the following twofold

result: the discovery of an acceptable and effective sanction for

whatever standards of conduct they shall have occasion to suggest,

and the formulation of specific standards of right and wrong in

these two categories of conduct.

Let us assume, for example, that after earnest research and

reflection it is found that the one principle which must be accepted

as normative of all human relationships is that human personality is

too sacred to be treated otherwise than as an end in itself. The very

foundation of the higher life is threatened every time a human being

is treated as though he were other than an end in himself. That

principle should then be adopted in Jewish life as a valid sanction,

and urged with the same fervor with which the Prophets in ancient

times urged their conception of YHWH as a God of righteousness.

The traditional values of Judaism should be drawn upon to show to

what extent the sanctity of the human person has implicitly played

a part in shaping some of the most important laws and practices of

the Jewish people.

This resort to the past for the confirmation of present values is

not a sop to conservative minds. Ethical principles require the sanc-

tion of history not only to counteract the dogmatism they would

otherwise possess, but also to show that they are in line with tend-

encies inherent in the very nature of man, and in keeping with that

character of the world which expresses itself as the power that makes

for righteousness. To this end, it is necessary to select from the

Jewish heritage whatever will verify the validity of the sanction

which Judaism is urged to adopt."

No less important than finding standards that might serve as

sanctions is the discovery of the norms which will provide specific

guidance in concrete situations—in the sexual relations of men and

women, and in the divers social and economic relations. Here the

play of the new forces set afoot by modern conditions of life must
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be taken into account. In sex relations, for example, the manifold

problems which have arisen in the wake of the widespread practice

of birth control must be dealt with in the light of specific ethical

objectives. If the Jews of the past were able to evolve high standards

of sex morality at a time when sex lust was sanctified by phallic

worship, the Jews of today will be able to avert the dangers of

promiscuity, provided their civilization maintain its wholesome chan-

nelling of the sex impulse in family life. A similar course should be

pursued with regard to the infinitely more complex problem of what

is wrong or right in our social and economic relationships. The

introduction of machinery has revolutionized not only the relations

of labor and commerce but even the more intimate relationships of

family life. Here again the process of formulating specific precepts

of ethical conduct should be applied and fortified by Jewish expe-

rience in the past.

We must not make the mistake, however, of assuming that

ethical creativity consists in building up elaborate systems of

"oughts" and "don'ts" supported by plausible rationales. The final-

ity which seems to dominate some of the ethical systems, ranging

from the musar literature of the Middle Ages to the various collec-

tions of ethical sayings in Jewish literature which have been recently

published, has a paralyzing influence on the process of ethical cre-

ativity. The very notion of finished and rounded-out systems of

ethics is wrong. The abstractness and the banality common to ethical

systems may be traced to the fact that no two situations are alike,

and the only way of knowing the right and wrong in each situation

is to determine the ethics of it afresh in the light of all the known

facts that enter into it. The knowledge of a number of generaliza-

tions of past experience cannot make ethics alive and pertinent; a

vital ethics must be a process of individual or group reflection and

study carried on throughout life.^ It is in this way that we look to

the renascence of the inherently ethical character of the Jewish

civilization.

It would be futile to hope for creativeness in the field of ethics

if there were no prospect for its realization. Fortunately, there

exists in Jewish life an institution or social habit which might not

only direct the energies of a self-conscious Jewry into the channels
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of ethical creativity, but also contribute to the enrichment of every

phase of Jewish life. The social habit of Torah-study, though dormant

at the present time, has in it the potency of centuries of accumu-

lated energy and devotion. If made to function again, it would

revive the ethical genius of the Jewish people.

Torah as a habit of study was primary in traditional Judaism.

It was not merely a form of intellectual activity; it was

a spiritual experience. The study of phenomena as an end in

itself, the interest in objective reality displayed by some of

the Greek philosophers, was practically unknown among the Jews.

The study of the Torah fascinated the Jew because he believed that

the Torah was the revelation of God's will and purpose with regard

to man. When a Jew was familiar with its teachings, he was certain

of what he had to do to achieve salvation, or a share in the world to

come. The importance of study was paramount because it led to

the practice of the right. Torah as study never meant detached con-

templation of truth,* but group discussion with a view to arriving

at a knowledge of the right in specific problems of human conduct.

The naivete which enabled the Jew to accept certain writings

and traditions as supernatural revelation has departed. If, however,

the continuity of the Jewish civilization is to be maintained, nothing

is so sure to accomplish that end as the habit of study associated

with Torah. To study human relationships with the purpose of

rendering them a means of eliciting the best in human nature is to

carry on in our day an activity similar in function, if not in form,

to the study of Torah. That same ardent and inspired eagerness

which the Jews brought to the study of a folio of the Talmud and

commentaries can accompany the study of a chapter in history, in

psychology, in ethics or in law for the purpose of comprehending

the Jewish past or planning the Jewish future. The ideal of Torah

can be most fruitfully translated into inspired intellectual activity

in the form of adult education in the concrete problems of human
life.

This transfer of spiritual enthusiasm from the old to the new con-

tent of Jewish civilization should be inaugurated by those who hold

the position of intellectual and spiritual leadership in Jewry. The
movement must begin at the top, from there spread to the rank and

file, and then take effect in the education of the young. The recon-
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struction of Jewish life cannot be initiated merely through improve-

ment in pedagogic technique. So long as there will be no change of

mind and heart in the generation of adults, either the parents will

be too indifferent to Judaism to give their child a Jewish training,

or they will insist upon having their child learn what they regard as

essential to his career as a Jew—the minima of a few Hebrew pray-

ers—and will resist any serious attempt to train the child to be a

Jew by means of an idea-content other than that upon which they

themselves were brought up. The primary and essential need at

the present juncture is the reeducation of the adult Jew.

As a prerequisite to this retrieving of the traditional zeal for

study as an ethical and spiritual pursuit, it is necessary that scholars

versed in ancient lore, teachers in schools of higher learning and

rabbis in charge of congregations adopt the principle of priority in

the kind of learning they cultivate. For the sake of their people's

future they must be willing to forego the pleasure of living in the

ivory tower of esoteric knowledge. Uppermost in their minds must

be the consideration to advance the kind of learning that will help

to upbuild Jewish life. Jews in the past glorified the knowledge of

rabbinic lore, a knowledge which had nothing to do with the train-

ing of independent thought. The Gentile scholars in the present

who are engaged in studies in the field of Jewish knowledge glorify

the archeological ability to reconstruct the life and thought of the

past. Both the command of the ancient texts and archeological

research are of indisputable value to intellectual and spiritual leader-

ship. But when they are exalted as ends in themselves, and are not

made subsidiary to the broader and more inclusive disciplines such

as psychology, sociology, ethics, religion, legal and political science,

they cannot contribute to Jewish survival.

The failure of tTie Jewish people to reorient itself to the new

world during the last hundred years has been due mainly to the

failure of its intellectual and spiritual leaders to make Jewish knowl-

edge relevant to the present problems of Jewish life and thought.

When Jewish scholars turned their eyes to the past, says Ahad
Ha-Am, they were not impelled to do so by something within them which

demanded that the national spirit should continue to develop in the future.

Zunz, who led the founders of the movement [for JUdische Wissenschaft]
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regarded it as a means of converting the world to more friendly feelings

toward the Jews. . . . Geiger threw himself heart and soul into "JUdische

Wissenschaft" in order to find support for his great ideal—religious

reform—which was itself essentially a means to the acquisition of equal

rights. Even Zacharias Frankel maintained that since the Jews have no

longer a separate history, historical investigation of their past will have no

connection with their life in the present and future, but will be purely a

theoretical science.'

The failure to make Jewish learning relevant to living issues

has been inherited by modern rabbinical institutions whose curricula

are based on the method and spirit of the German-Jewish scholars

of the nineteenth century.'

The training of the rabbi should aim to qualify him to be a Jew-

ish teacher of both old and young. Not that any of the Jewish

subject matter which is now taught in the rabbinic training school

can be dispensed with. On the contrary, whatever ability the stu-

dents acquire in the reading of ancient texts is so necessary that it

should be a condition of entrance to a rabbinical training and not a

qualification for assuming the rabbinical calling. The preparation

for the rabbinical calling, however, should include an intensive study

of the human sciences, and of their relation to Judaism as a civiliza-

tion insofar as it must be transformed to meet unprecedented con-

ditions of thought and life.

6

JURISPRUDENCE, ETHICS RENDERED EFFICACIOUS

In addition to the usual attributes of national life, what differen-

tiates Judaism from a religious or ethical philosophy is the fact that

its primary emphasis is on the translation of ethical theory into legal-

istic practice. Although Torah connotes among other things, moral

and spiritual teaching, the connotation of law* is the most con-

spicuous. And with good reason, since the true index of a living

civilization is not its ability to advise but its authority to

command.

Even from a pedagogic standpoint, Judaism cannot exert any

* Throughout this discussion, the term "law" is used only in reference to juris-

prudence, or to laws regulating human relationships. The need of departing from the

tradition which applies the term law, Halakah, indifferently to torts and ritual prac-

tice has been discussed in the section dealing with folkways.
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determining influence upon the character and life of the Jew, if it

remain a mere system of teaching. It is recognized, for example,

that by means of an adequate curriculum and methodology, the

school can communicate a certain amount of knowledge to its pupils.

Yet, despite courses in ethics and religion, it may not have the least

influence upon their character and conduct. The only way to learn

is by doing. If Jewish life is to exercise an educative influence upon

the character of the Jew, it must possess the instrumentalities of

Jewish self-government and the opportunity of law-making.

The formal distinction between ethics and law or jurisprudence

may be stated thus : law is ethics plus the element of social efficacy.

Like ethics, law is essentially a means of achieving a higher syn-

thesis out of conflict, and not merely a means of settling disputes.

When an ethical principle or precept is backed by approval and

disapproval of the social group to which one belongs, it has entered

the domain of law. It is immaterial what form the approval or dis-

approval takes. "Ideally, law embraces," says Felix Adler, "the

totality of those conditions which are indispensable to the develop-

ment of human beings toward personality, and which are capable of

being enforced. Positive law is a transcript of the ideal in so far as

the community at any time is intellectually and morally capable of

willing such conditions."
^

Jurists generally find it difficult to draw the line between ethics

and law because their problem is the specific one of determining at

what point social efficacy may take the form of physical coercion.

So liable is individual freedom to be endangered by the exercise of

physical coercion by the state, that the jurist must not permit society

to exercise punishment for the infraction of ethical principles and

precepts, even if these principles and precepts represent generally

accepted ideals. The point in the ethical scale at which an act

becomes sufficiently objectionable to be amenable to the social

efficacy which takes the form of law must of necessity be far below

the highest standard of ethical conduct. Nevertheless, the element

of social efficacy constitutes an indispensable factor in a civilization.

To whatever degree Judaism is to be lived in the diaspora, the ele-

ment of social efficacy must supplement its ethical principles and

precepts, and translate them into law or jurisprudence. This is no

plea for coercion in the form of social ostracism or excommunica-
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tion. Yet some means of approval and disapproval is necessary to

lend efficacy to moral standards.

As long as we labor under the prejudice that law is an evil,

though necessary, the importance of adding the element of social

efficacy to Jewish life so that it evolve positive law will scarcely be

admitted. Jews are likely to rejoice in the fact that they do not

have to disturb the purity of their ethical ideals by the disputes and

brawls of litigants, since the Gentile courts do the "dirty work" of

adjusting quarrels among Jews. But a careful consideration of the

function of law will make evident the truth that in surrendering the

prerogative of putting into effect positive law, Judaism has sur-

rendered the most civilizing function which it is within the power

of any group or people to exercise. For through the exercise of law,

the social group does not merely prevent the potential wrongdoer

from injuring his fellow, but it creates a public opinion which helps

every one of its members to overcome his anti-social tendencies.

Except for the few who are gifted with an extraordinary amount

of self-control, the efficacy which a group gives to the ethical ideals

is an indispensable means of checking the egoistic desires. A social

group that does not exercise the prerogative of law ceases to be

ethically creative and forfeits even the ethical standards inherited

from the past. The most important junction associated with a

civilization, that of setting up standards of action in our relations

to one another, cannot be discharged by a people which is not in a

position to pass judgment on the conflicting interests of its members.

With a sure instinct the Jews in the darkest period of their

career retained the right of exercising the power of juridical law,*

even when the nations which had conquered them would often pro-

hibit the convening of Jewish courts. The Jews developed the insti-

tution of the improvised court which applied Jewish law as though

the Jewish state had remained intact. If Jewish life is to be main-

tained in the diaspora, Jews must maintain courts to pass upon

disputes in which only members of their own people are involved.

Within the jurisdiction of these courts might come all cases of torts,

contracts, agency and domestic relationships.

A more serious problem is the fact that Jewish law, in the form

in which it has been handed down from the past in the compendia
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and the responsa, is largely unsuited to modern conditions. Palestine

will undoubtedly contribute to the development of Jewish law in

accordance with the new needs, but it would be a mistake to depend

entirely upon Palestine. Judaism must function also in the diaspora.

A practice which might be adopted with regard to cases not covered

by ancient Jewish law is that the improvised court act in the same

spirit as the circuit judges did in the early days of England. They

had no fixed code to go by. They consulted the primitive laws

which had existed for the most part as custom, but they relied on

their own sense of justice. Their decisions have been handed down

from generation to generation, and constitute the great corpus of

common law which is the unique contribution of English civiliza-

tion. Likewise the decisions rendered by the improvised Jewish

courts should form the basis of Jewish common law in the future.

The universal principles of reason and the desire to be just to both

litigants would, undoubtedly, tend to give uniformity to the decisions

of the various courts. In addition there should be appointed from

time to time a group of competent people to pass upon and revise,

if need be, the precedents set up by the decisions of those courts.

In that way there would in time be evolved a corpus of Jewish law

which would answer the needs of modern life.

The feasibility of fostering in America this element of Jewish

civilization will undoubtedly be questioned. There seems to be

nothing in American-Jewish life which might indicate the possi-

bility of having the Jew resort to a Jewish court for the settlement

of disputes which arise out of financial claims. Jews at present do

not even expect their community to serve them in that capacity.

The truth, however, is that among Jews whose consciousness is

sufficiently alive to seek a communal outlet, the need is felt for

adjudication under Jewish auspices of disputes between Jews. This

need has actually given rise to a movement for the establishment of

Jewish conciliation courts. To quote from the statement of one of

these courts:

The Jewish Conciliation Court of America is more than an arbitra-

tion society. It is a Jewish communal institution. Its aim is to carry out

the Jewish ideal of justice simply and directly without the incumbrances

of complicated procedure. ... It is performing a service to the city and

state because in trying these cases it is relieving the congested calendar
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of the courts. Judges in civil courts often refer to the Jewish Conciliation

Court of America cases which are of such a nature that they can best be

tried before a Jewish court.

This court has been incorporated by the State of New York, is

sponsored by a group of responsible men and women, and is mak-

ing an effort to spread its policy and purpose to Jewish communities

throughout the land.

C

ECONOMIC JUSTICE

The future of Judaism, even more than that of the other his-

torical civilizations, depends upon its having the courage to commit

itself to the cause of social idealism. The various religious tradi-

tions have by this time managed to come to terms with the challenge

of the modern scientific and philosophic approach to reality. But a

new and more serious challenge is either implied or expressed in

the movements for the reconstruction of the economic order. Tradi-

tional religion, by its emphasis upon the ephemeral and relative

worthlessness of the material aspect of human life, has at least

indirectly condoned the evils of the present economic order. So

imperious nowadays is the demand for economic justice that, if

Judaism were to find itself without a message, and unable to canalize

the trend of social and economic changes into a more equitable dis-

tribution of wealth, it would veritably admit its moral impotence.

Jews have become so implicated economically in the fortunes

and misfortunes of the non-Jewish environment that the truth of

Judah Ha-Levi's designation of Israel as the heart of mankind has

been all too tragically demonstrated of late. As the heart responds

to the least disturbance of the equilibrium of the body, so is Israel

sensitive to the least that goes wrong in the life of the nations. Both

collectively and individually, the Jews have been among the worst

sufferers in the calamities that have befallen humanity since the

World War. To no people has the world-depression which mankind

has brought upon itself through its sins of avarice, exploitation and

cruelty been so disastrous as to the Jews, This should be sufficient

reason for the Jews to realize that the only kind of a world which

can be safe for them is one built on economic justice.

The ethical contribution which Jews can make to the economic
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aspect of human life is to counteract the tendency to treat economic

activity as though it were independent of considerations of right

and wrong. Modern economics, whether of the individualist or the

socialist type, is largely responsible for the dehumanization of eco-

nomic problems. In former days men interpreted earthquakes and

tidal waves as afflictions sent by God for the sins they had com-

mitted. The knowledge since acquired of the working of natural

law has negated any connection between human sin and the tremors

of the earth. But unfortunately this tendency to deny any relation-

ship between human misery and human sin has been carried over

to the domain of men's dealings with one another where the relation-

ship is inextricable. Nineteenth-century economists of the indi-

vidualistic school of thought, wishing to pose as masters of an exact

science, sought to treat the process of exchange of goods and services

as though it were fatalistically determined by external laws of

nature, as are the forces of gravitation, heat and light. This con-

ception of the economic activities, which constitute the major part

of human conduct, has been humbly accepted as gospel truth by the

teachers of morality and religion, and therefore as not within their

sphere of judgment or guidance. Thus the producing, distributing

and consuming of things have come to be regarded as inevitably

subject to the law of the jungle. Accordingly, if there is to be such

a thing as a law of the spirit, it has to be realized in those interstices

of our life in this world which are not preempted by the economic

struggle, or in some form of spiritual existence not bound up with

the needs of the body. It is no wonder, therefore, that modern capi-

talism has been aptly described as being absolutely irreligious.

Most of the remedies which are being proposed at the present

time by the various economic doctors are based upon this fallacious

dualism between the problems of capital, labor, profit, interest and

rent, on the one hand, and those of human welfare, justice and

peace, on the other. They keep on evading the necessity of facing

the absolute interdependence of the two sets of forces in that dual-

ism. There has never been such vindication as there is today of the

impassioned warnings sounded by the great Prophets of Israel, that

any social order which is based upon exploitation of the weak, the

helpless and the simple, by the strong, the resourceful and the cun-
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ning, is bound to be wrecked. The present economic order harbors

within itself the seeds of its own decay. Based as it is upon the

intense appeal to the money-making and money-loving propensities

of the individual, it has to depend more and more upon the piling

up of what is known as constant capital. As the nature of the con-

stant capital is gradually improved through inventions, there is less

need for human labor. This leads to over-population of wage-earn-

ers, which in turn results in decrease of wages and unemployment.

The next inevitable link is the decrease in purchasing power, with

its concomitants of under-consumption and over-production. Thus

we may expect a series of ever-recurrent crises, each more violent

than the preceding, with nothing but cataclysm as the direful end.

All who take the ethical view of life seriously must vigorously

oppose the popular notion that business is essentially a struggle for

advantage, in which considerations of right and wrong can play at

best only a secondary role. They should even have the courage to

question the economists' assumption that the law of supply and

demand, with its corollary, the profit motive, is beyond human con-

trol. The professional economists still operate with the mid-Victorian

doctrine, "Let each inform his mind, behave reasonably and look

after his own interests; a society of such persons, each successfully

minding his own business, will be a successful society." Current

events have proved those Sages mistaken who said that to take the

attitude of "Mine is mine and thine is thine" is to take a middle

course, and have vindicated the opinion of those who maintained

that such an attitude is worthy of the inhabitants of Sodom.'

Those who are interested in the improvement of human life must

learn to emancipate themselves from the domination of economic

stereotypes which have been used to bolster up the profit system.

One of these is the so-called law of supply and demand, which

merely makes a law of lawlessness. In itself it is as likely to make

for order and security as allowing the desire of each car driver to

get to his destination as quickly as possible to govern present-day

traffic. So long as the lawlessness and anarchy of supply and demand

will be permitted to govern the production of goods and the employ-

ment of workers, it is futile to keep on urging what is termed "a

just wage" in the exchange of services, and "a fair price" in the

exchange of goods. Even a child ought to be able to understand that
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with the infinite complexity of factors which enter into the making

of any product, or the buying and selling of any article, there is no

possible way of determining what is fair or just from the stand-

point of exchange based on quid pro quo. It may be that the whole

price and wage system has become morally untenable and should

be scrapped. What is true of price and wage is equally true of

interest on capital, or rent on land. Surely there must be some

justice to the contention of Henry George that rent on land is

inherently indefensible from an ethical standpoint. A civilization

which calls itself moral or ethical should delve beneath the surface

of the commonly accepted standards and habits of our social order.

It should ascertain whether the profit motive which is the funda-

mental source of most of the corruption and misery, and against

which all teaching and preaching have spent themselves in vain, is

the indispensable stimulus to human effort and productivity that it

is trumped up to be. Such an assumption virtually implies that

humanity is doomed to lead forever a life of violence, and that all

the dreams and hopes of the great visionaries of mankind are a

mirage. Such nihilism would confirm the description of man's world

given by a modern economist who said that "in a universe of trans-

migrating souls, our particular planet must have been assigned to

be the lunatic asylum of the universe."

No less unmoral than the thesis of the individualist economists

is that of the socialist economists. Karl Marx, who was the impla-

cable enemy of religion and philosophy, regarded all moral judg-

ments and religious doctrines as the result rather than the cause of

economic conditions. For him they were changing concepts, deter-

mined entirely by the economy at any particular time. Indeed, he

said, all social values are the products of economic forces and the

reflection of the economic system. Every "ought" is the outgrowth

of an "is." This is known as the theory of "economic determinism,"

based, as Marx believed, upon true "science," and it is intended to

demonstrate that far from being the source of sanctions and guid-

ance, ethics and religion are no more than the passive by-product of

social forces which can be controlled only through the scientific

study of their operation.

Are the means of making a livelihood the only conscious movers
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in one's conduct? Nothing could be further from the truth. The

case of the Jews and of all religious groups that sacrifice oppor-

tunities of making a livelihood out of loyalty to their historic tradi-

tion, are cases in direct refutation of this contention. The fallacy

of economic determinism is that it confuses effective cause with

indispensable condition. A foundation is indispensable to a house,

and may even be responsible for certain features of the house; but it

by no means explains the entire house. The exaggerated

claims that Marx made for the economic factor may be

explained by the tendency that has always prevailed to over-

estimate the significance of a discovery. Marx's outstanding

discovery was the determining influence that economic factors

have on human life. To Marx we are indeed indebted for his dis-

covery that economic relationships play a great part in determining

not alone the nature of the economic practices and institutions but

of all social and creative activities. Nevertheless, the careful analyst

of history cannot conscientiously accept Marx whole.

Marx's "scientific" study of economic history revealed to him

that all human history shows an uninterrupted process of evolution,

propelled inexorably by nature. This had been Hegel's conception

of history, expressed in the doctrine of "historical necessity and con-

tinuity." The evolutionary process gradually and irresistibly

unfolded the realization of a pre-existing idea. What has been,

according to Marx, this single strain of history? It has been the

struggle for supremacy between the economic masters and the

mastered. At one time it was a struggle between master and slave,

then between patrician and plebeian, later between feudal lord and

serf, between squire and bourgeois, now between capitalist and wage-

earner. The struggle has always been of the same character and

for the same ends, modified in each age only by the means of pro-

duction. The inevitable climax will come when the proletariat gain

control over the world.

To interpret the entire history of civilization in terms of class

struggle is to see nothing in the history of music, sculpture, religion,

philosophy, education but evidences of the contest between exploiter

and exploited. This is arrant dogma. What is perhaps true is that

the struggle between exploiter and exploited that has always marked

the life of peoples, accounts for most of the political history and for
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many of the laws and mores of mankind. It is true that those who

possessed a greater degree of power and cunning than their fellows

always took advantage of every opportunity to seize political

authority and tried to translate their interests into laws and mores

and religion. But to imply that the creative activity in religion and

in the arts and sciences reflects merely class antagonism is to fail to

realize that man does not live by bread alone.

But if class solidarity did exist and exert influence, it is also

true that national, religious and a thousand and one other solidarities

existed and functioned at the same time. Why did Marx insist upon

the proletariat being made class conscious, since the dialectic of

economic development would of itself bring about their ultimate vic-

tory? Is this not an admission that the psychological factors, the

factors of mind and purpose are indispensable, if the class struggle

is to result in a more equitable social order? Exploitation and class

struggle arc entirely different phenomena. The laws of Manu were

laws for exploitation; but the history of Hindustan is far from being

a history of class struggle. The weaker were not weak numerically;

they were weak because they lacked knowledge, leadership, ideal-

ism and organization. What becomes then of economic determinism

as the inexorable and all-embracing law of human history?

These inconsistencies in the Marxian "scientific" description of

human history may be psychologically understood. All interpreta-

tions of history which claim to discover a continuity in the historical

process are logical constructs to justify anticipation of the future.

It is the expression of a wish rather than a reading of objective fact.

This does not minimize interpretations of history. It only puts them

where they belong—in the domain of values and not of science.

"Every theory of social action is ultimately a philosophy of history.

It attempts as best it may to read in the experience of mankind the

lessons which would justify its own special urgency; it claims to

be the objective toward which human development is tending."

The Jewish religion was, indeed, the first to enter the arena of

world-affairs with an interpretation of history. That interpretation

has no less claim to objective truth than the one given by Karl

Marx. It is based on a dialectic which derives from the conception
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of God as the power that makes for righteousness. Jewish religion

absolutely refuses to make peace with the status quo which it con-

siders as godless because, despite the outward form of law and

respectability, it is based upon the rule of might and not of right.

That is the rule of violence, the original sin symbolized in the act

of disobedience, on account of which human life is forever con-

demned to frustration. But God cannot permit this condition to

exist forever. Human wickedness is allowed to overreach itself in

order to bring on its own destruction. This is the history of the rise

and fall of nations, which will terminate in the ultimate establish-

ment of the Kingdom of God.

Translated into modern parlance this means that Jewish religion

sees in human history the same inevitability which the Marxists

discern. But it is the inevitability of a process which makes for

righteousness. Ultimately, the forces for good that inhere in the

world and in human nature will give rise to a just social order, one

in which every human being will be able to achieve the full measure

of self-realization and accord to his neighbor the same right and

opportunity. The evolution of mankind, though marked by frequent

and disheartening reactions, moves irresistibly in the direction of

universal security and freedom. From the standpoint of the Jewish

religion, ethical purpose does not emerge merely as an incident of

social history, but is a directive and creative force. The social

changes that occur as a result of mechanical inventions may be

viewed as part of the divine plan. Achieved through the use of

intelligence, the divine spirit at work in man, the machine precipi-

tates the conditions that will create abundance, and thereby will

remove forever the fear of scarcity and insecurity, which is the main

cause of all social conflict. The machine is thus the instrument of

the divine will. Through it God's attribute as provider will be com-

pletely fulfilled. If in the meantime it has given the exploiters added

power to enslave the masses, it is only that they might overreach

themselves as did all the arrogant rulers of mankind who set them-

selves up as gods, and thus brought about their own downfall.

Whether the security and abundance for all made physically

possible by the creative intelligence and cooperative will of man is

to come in our day or in some distant future is for us to decide.

"All things are foreseen, yet freedom of choice is given," said Rabbi
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Akiba.*" This means that the ethical choice of man operates within

the framework of a morally determined world. And it is in these

areas of voluntary action that religion as a social force must fire

the zeal of men and bring them to work ardently for the new day.

The Jewish interpretation of history, therefore, regards the con-

test between the exploiter and exploited not as a blind and purpose-

less one, nor does it regard the many changes in the social structure

of mankind as meaningless and vain. It sees in them the striving

for human equality progressively intensified and brought nearer

than ever to realization by the industrial revolution. But whether

this realization will be near or far, the inexorable law of God will

prevail.

The only way in which any culture or civilization can come to

possess significance and relevance in our day is by bravely grappling

with all these problems. If Jews are in search of a mission, do they

need one more urgent and imperative than the promulgation of

economic justice? The behest of Jeremiah to the Jews who had been

exiled to Babylon takes on an entirely new meaning in our day.

When he urged them to seek the welfare of the city in which they

dwelt because their welfare depended upon that of the city, he did

not mean, as some interpret his words, that they should be demon-

strative in their loyalty to the political regime. What he urged upon

them was a participation in the furtherance of all those forces which

made for the welfare of the general community. Translating Jere-

miah's teaching into the duty for our day, it should be regarded by

Jews as a plea to participate in all the forces and movements which

make for the reconstruction and betterment of the social order to

which they belong.



CHAPTER XXXI

THE MEANING OF JEWISH EDUCATION IN AMERICA

The need for a new phDosophy of Jewish education in America—The aims of Jewish

education from the standpoint of the community—The aims of Jewish education

from the standpoint of the chUd—The Jewish educative process— i. Integration of the

child into Jewish life—2. The teaching of Hebrew—3. The training of character

—

4. The transmission of Jewish values—5. The stimulation of esthetic creativity.

The radical change in the life of the Jew could not but be

reflected in an equally radical change in the historic functions of

Jewish education. Formerly, when parents gave their child a Jewish

training, they provided him with the means of making his way in

this life and in the hereafter. The Jewish training was all that the

child had to save him from absolute illiteracy. When he grew up, it

helped him in the conduct of his daily affairs and qualified him for

membership in the social group without which he would have had

no status as a human being. It transmitted to him what he needed

for the attainment of life eternal. That in turn gave worth to his

life in this world. To this inner motivation for giving the child a

Jewish training, there was added the outer pressure of the Jewish

community which had long anticipated the modern principle of com-

pulsory education.

If Jewish education is to be established in this country on a

permanent basis, it must serve uses which are the equivalent of those

it served in the past. In addition, there will have to be developed

that communal support and social pressure without which no system

of education can function. The Jewish child nowadays acquires

through his general education enough literacy to get along in the

world. The only raison d'Stre for Jewish education is the assump-

tion that without it the Jew cannot possibly know what to make of

his status as a Jew. To be illiterate as a Jew is to be the victim of

unresolved conflicts, to be a source of irritation to oneself and to

society. But this is only half the story. Some use for Jewish educa-

tion must also be found that might correspond to the good it was

479
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formerly regarded as yielding in terms of other-worldly salvation.

The modern equivalent for that good is self-fulfillment in the most

socialized and spiritual sense. To be trained as a Jew should mean
to be given habits that would help one function creatively in all of

life's situations. Not unless Jewish education can at least approxi-

mate such results will the Jewish community assume responsibility

for fostering it.

Those who subscribe to the Neo-Orthodox version of Judaism

have no difficulty in supplying a rationale for Jewish educational

effort. Neo-Orthodoxy takes for granted that a knowledge of Torah

and of the traditional beliefs concerning God, the place of Israel in

the world and the function of the human being, is a sufficient incen-

tive to the good life. It assumes that the Jew who has been imbued

with such knowledge will honor his parents, lead a life of chastity,

provide for the material and spiritual needs of his children, speak

the truth and be honest in all his dealings. As employer he will give

his employees a fair wage; as employee he will be conscientious in the

performance of his tasks. He will make a faithful husband, a true

friend, a loyal citizen; he will be considerate in his treatment of

strangers and generous to those who are in want. All these virtues

will be crowned by fervent piety and trust in God. The study of

Torah in its traditional sense has the power to call forth all these

qualities of character and conduct.

Furthermore Neo-Orthodoxy furnishes the Jewish educator with

a very simple rationale for wanting to supplement whatever char-

acter training the child receives from his non-Jewish environment

with instruction in Judaism. That rationale is based upon the

assumption that the humanistic approach which the public schools

must of necessity adopt in their efforts to train the character of

the child is inadequate, because it lacks the sanction and authority

necessary to render the training effective. Man needs the authority

which is validated by supernatural revelation to enable him to play

his part worthily as child, as parent, as employer, as employee and

as friend. Judaism possesses the requisite supernatural element to

make it unsurpassed as an educative force in this sense.

There are other educational implications of a secondary charac-

ter in the Neo-Orthodox view of Judaism. Such a conception of

Judaism would advocate authoritative methods of education. Only
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in the first year or two, while the child is little more than an infant,

is any indulgence to be shown to the weakness and playfulness of

the child. But before long the child must be inured to strict dis-

cipline, for a rigorous training is essential to a mastery of the tradi-

tional text. Verbal memory is held in high esteem by the orthodox,

who find intrinsic value in the mastery of words which originate

from God, or from divinely inspired masters. Consequently a system

of education based on orthodoxy is one that calls for a curriculum

in which the emphasis is placed on formal studies, because of the

great amount of time involved in acquiring the knowledge of the

text.

An altogether different type of Jewish education would stem

from the Reformist conception of Judaism as a religious philosophy

based upon the history and literature of the Jewish past. Trans-

lated into educational terms, Judaism must supply the moral and

spiritual elements in the civilization and socialization of the child.

In order to be fully adjusted to the environment, the child requires

a manifold culture, including the scientific, literary, esthetic and

religious. Religion, like music, is simply one of the elements of

culture. Just as the child goes to the music school to cultivate his

musical faculty, so is he expected to go to the religious school to

develop his religious sense or faculty. This conception of the func-

tion of the religious school is based on an antiquated notion of

religion as something apart from any specific civilization.^ It has

been found unworkable in the Protestant system of religious educa-

tion, despite the tremendous backing which it receives in a pre-

dominantly Protestant country like the United States. And it has

produced very meager and unsatisfactory results in Jewish life."

The unprecedented character of the social, the political and the

intellectual factors of the environment to which Judaism must adjust

itself calls not only for a new type of framework for the social life

of the adult Jew, but also for a new type of Jewish upbringing and

Jewish schooling for the child. Peoples rich in possessions and

enjoying great political prestige are recasting their educational sys-

tems and planning new schools to take the place of the old. The

Jewish people, which is passing through a crisis that may either

spell death, or lead to a new lease of life, cannot afford to deal in

haphazard fashion with the problem of education. The Jews must
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not only transmit their social heritage; they must also reconstruct

it in the very process of transmission.

Moreover, the exigencies of life compel the Jews to give primary

consideration in the upbringing of their children to the so-called

secular training which those children receive in the public schools.

The danger is not so much that the formal Jewish training will

occupy a secondary place in the education of the child. Jews must

be prepared for such an eventuality in countries like America, where

political institutions are based upon cultural homogeneity. The

danger is that the Jewish training might be altogether crowded out

of the life of the Jewish child. The only way to prevent that

danger is to make the Jewish training so effective in enlarging the

mental scope of the child's life, in socializing his attitude toward his

fellow-men, in inculcating in him an appreciation of life's worth and

sanctity, that parents will rejoice to have such training imparted to

their children. By rethinking the problem of Jewish education from

the very beginning, we may arrive at a knowledge of what is neces-

sary to render the Jewish training effective in that way.

The questions which will be dealt with in this chapter are: what

is the aim of Jewish education from the standpoint of Judaism as a

modern spiritual civilization, and what is the nature of the educative

process by which that aim is to be achieved?
'

Bearing in mind the elements into which it has been found

convenient to analyze the Jewish civilization, the aim of Jewish

education may be defined thus: to develop in the rising generation

a desire and a capacity, (i) to participate in Jewish life, (2) to un-

derstand and appreciate the Hebrew language and literature, (3) to

put into practice Jewish patterns of conduct both ethical and religious,

(4) to appreciate and adopt Jewish sanctions and aspirations, and (5)

to stimulate artistic creativity in the expression of Jewish values.

It is almost superfluous to add that all of these objectives presup-

pose a type of Jewish life which is completely integrated into a

progressive and dynamic American life. In view of the high ethical

and spiritual implications of the Jewish civilization, an American-

Jewish child who has the advantage of a Jewish training of the

proper kind has his sympathies broadened, his tastes refined, and

his striving socialized.
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1. Primary is the objective of developing in the rising genera-

tion a desire and capacity to participate in Jewish life. Jewish life

is represented in America mainly by institutions and organizations

through which Jews function collectively, locally, nationally and

internationally. The network of organizations—congregations, fed-

erations, Zionist groups, fraternal orders, young people's leagues,

cultural clubs—is the concrete reality of the Jewish people, in which

the young person must be accustomed to move and have his Jewish

being. This must result from the Jewish education which the child,

or the youth, receives. Toward that end all the other objectives

must be directed. Their function is to qualify the child or youth

to play his part, and cooperate with his fellow-Jews so that Jewish

life, as represented by its network of institutions and organizations,

will produce a wholesome, integrated and creative personality.

2. Hebrew can no more be omitted from the child's training as

a Jew than English from his training as an American. If the child

is to identify himself with the Jewish people, it is absolutely essen-

tial that he experience its reality as a living and functioning people.

In an environment that is predominantly non-Jewish, the Jewish

people is likely to appear to him remote and irrelevant. For the

child to overcome the sense of remoteness and irrelevancy, he must

learn the Hebrew language as a living vernacular. This will help to

establish in his mind direct and immediate mental contact with the

pulsating life and thought of the Jewish people. Hebrew is the

thread that binds together all periods of Jewish history and all the

Jewries of the diaspora. It is the only possible common denomina-

tor of Jewish cultural life throughout the world. To really know
Israel's past, to gain an insight into the modern renascence of the

Jewish people, to take part in this rebirth, to be fully sensitive to

all that has happened, and to all that is happening in Jewish life,

it is necessary to feel at home in the Hebrew language. In the

degree that Jews approximate this sort of "at homeness" are they

able to live intelligently and creatively as Jews.

3. The Jewish child, like every other child, depends for his devel-

opment and happiness upon his ability to do two things : to use tools

efficiently, and to function effectively in the various relationships

which will constitute his life as a social being. Success in the former

will give him a livelihood. Success in the latter will endow him with
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character and personality. From the public schools and the non-

Jewish social environment, the Jewish child acquires his ability in

the effective use of tools, and a good deal of his ability to function

normally as a social being. We must realize that if the American

school, in addition to its formal content, were to give the child a

complete social and spiritual training, if it were to aim at the train-

ing of character and the development of a religiously affirmative

attitude toward life, it would need no supplementation. The Amer-

ican school, however, does not undertake to give the child such a

training. It calls upon other agencies, primarily the home and the

religious organizations, to complete the socialization of the child.

The purpose of Jewish education in America should be to qualify

the child to meet with an ethical and affirmative attitude all of life's

situations and relationships—economic, sexual, civic, human and

cosmic. Each of these relationships implies a certain set of ideals

and habits, certain satisfactions and discontents, certain elements of

permanence and of change. It should be the aim of Jewish culture

to enable the human being to live in all of these relationships so as

to elicit the best in himself and in those about him.

4. The heart of the problem of Jewish education and of Jewish

life in the diaspora is the ability to motivate the conduct of the

young by sanctions and aspirations which, while they are in direct

descent from those which motivated Jewish life in the past, are at

the same time in line with the most advanced ethical and spiritual

strivings of man throughout the ages. The attainment of this objec-

tive involves the reinterpretation of the values which form part of

the Jewish heritage. If the contents of the Jewish civilization were

on the whole capable of transmission in the form in which they have

come down from the past, the problem of Jewish education would

be a comparatively simple one. The fact that Judaism must undergo

a radical metamorphosis in order to survive complicates the task of

the Jewish teacher, whose main function it is to furnish the inspira-

tion for living a Jewish Ufe. Due to the nature of the cultural

environment, the content of Judaism must be transformed from a

system of life based upon a theurgic and heteronomous conception of

religion, of the Jewish people and of the moral law, to one based on

a rational and experiential approach to all problems of morality

and religion.
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The specific task of Jewish education consists in freeing the

cultural content from its adventitious or antiquated elements, and

from the domination of outward authority, so that it can cultivate

the individual conscience and be effective without the aid of out-

ward authority and the sanctions of reward and punishment. As

we now understand sanctions and aspirations, their operation in the

life of a person is much like that of esthetic taste and creativity.

If we did not believe that the capacity for responding to such sanc-

tions and aspirations existed, education for the social and the higher

life would be totally futile.

The history of all religions and of all ethical and philosophical

systems is the history of man's striving to articulate the high worth

of the individual human being, of the social group and of the world

as a whole, and to render that worth manifest in conduct. These

objectives would necessarily have to figure more prominently in a

modernized Judaism. The Jew would undoubtedly come to feel the

imperative character of these objectives through an adequate knowl-

edge and appreciation of his people's heritage. If Jewish education

is to furnish that knowledge and appreciation, it must so present the

Jewish past to the child that he will feel its power to render his life

as a Jew significant. This involves as a prerequisite to the proper

teaching of Jewish traditions and ideals, a realistic, organic and

psychological reconstruction of Jewish history, a history free from

supernaturalism, a history every stage of which is understood in the

light of all the preceding stages, a history in which as much impor-

tance is attached to the subtler forces of will and mind as to the

more evident ones which operate in economic factors and political

events.

5. Creativity is the result of whole-souled and organic reaction

to life's values; of a reaction in which senses, emotions, imagination,

intelligence and will are fully aroused. It is not enough for a civiliza-

tion to be rich in values of a religious or esthetic nature. Unless its

people respond wholeheartedly to those values, the civilization is

artistically sterile. The validity of the present reconstruction of

Judaism will be made evident, if the Jew will be able to live Jew-

ishly, and satisfy every nerve and fibre of his being. Once Jewish

life is capable of meeting the emotional, intellectual and social

demands of human living, it will evoke the functional creativity of
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the artist, and the secondary creativity of an audience conscious

of art.

But the element of artistic creativity cannot be left completely

to spontaneous achievement. It is a plant that must be carefully

and tenderly nurtured. Far from being recognized as an indis-

pensable element of Jewish education and living, a few schools grant

it the tolerance extended to an extra-curricular fad. The very sig-

nificance of Judaism as a civilization would be lost, if artistic

creativity in the expression of Jewish values were treated as some-

thing secondary in the program of American-Jewish life. To give to

this objective the place that it deserves in a program of Jewish

education, it is necessary to extend the field of artistic creativity.

Not only religious but other human values, not only those derived

from the past of the Jewish people but those drawn from contem-

porary Jewish life, must find expression in art forms. Furthermore,

the gamut of artistic expression must be widened to include poetry

and song, music, drama, dance, painting, sculpture and architecture.

When Jttdaism has acquired the potency of multiple appeal, not

even extreme diversity of belief will threaten its integrity.

No whit less important than reckoning with the perpetuation of

Jewish life and culture is it to reckon with the well-being and growth

of the individual child. The Jewish educative process must start

with the actual experiences of the child as he lives them in the

present, and lead him constantly so to reorganize and reinterpret his

experiences that he comes to identify his own good with the good of

society in general, and do so in a manner that will indicate growth

in mind and character. To achieve this end the child must be given

increasing control over his own experience so that he will himself be

able to shape and direct it toward aims freely and intelligently

chosen. Restated from the standpoint of the child, the following

should be the objectives of Jewish education:
*

a. To give insight into the meaning of spiritual values and their

application to different types of experience, religious, moral, social

and political; Jewish life as a developing civilization; the spiritual

character of that civilization; the relationships of Jewish to other

civilizations in the past; the course that Jewish life must henceforth
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take in the different countries of the world, and especially in

America.

b. To foster an attitude of respect toward human personality

as such; tolerance toward other groups, races, faiths; intellectual

honesty, open-mindedness and responsibility; social and inter-

national-mindedness; loyalty to and participation in Jewish life in

this and other countries.

c. To train appreciation of individual and group creativity in

the values of civilization; Jewish creativity in religion, ethics,

language and literature, mores, laws and folkways, and the arts.

d. To inculcate ideals of justice and kindness in our social and

economic relationships; peace and tolerance; a just, thriving, cre-

ative Jewish homeland in Palestine, a creative Jewish life in America.

e. To condition habits of reflective thinking; purposive expe-

riencing; using leisure to develop personality; affiliation with the

synagogue or bet am; celebrating Jewish Sabbaths, festivals, etc.; ob-

serving Jewish customs and ceremonies ; reading Hebrew books and

periodicals, Anglo-Jewish books, Anglo-Jewish press, Yiddish press,

Bible, Talmud, etc.; contributing to the upbuilding of Palestine;

helping to support social-service and educational institutions; attend-

ing Hebrew and Anglo-Jewish theaters, concerts, etc.; patronizing

Jewish artistic endeavors; buying Jewish books, works of art, etc.

f. To impart knowledge of the Hebrew language; Jewish his-

tory; the outstanding selections from the Bible, the Talmud, and

subsequent Jewish writings ; history and meaning of Jewish customs

and ceremonials, religious beliefs, ethical ideals; current Jewish

problems, institutions, endeavors; Jewish arts and crafts, home-

furnishing, cooking, etc.

The foregoing enumeration of objectives to be pursued in giving

children a Jewish training may sound Utopian. If the modest aims

of the Reformist educators have had such disappointing results,

how can these more ambitious objectives ever be realized? The
answer is that the Reformist conception has failed not because of

the modesty, but because of the abstractness, or irrelevance of its

aim, which led to the narrow and limited conception of the entire

Jewish educative process as a function which could be discharged
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by the congregational school, meeting on the average from one-and-

a-half to two hours a week. There has been a tendency recently on

the part of some congregations to increase the number of sessions to

more than one a week. No doubt every increase will result in a

more intensive knowledge of things Jewish, but that alone will not

solve the problem.

It is necessary to change radically the very notion of what is to

constitute the educative process through which the objectives of an

effective and attractive type of Jewish education will be attained.

If Jews will rely solely upon the Jewish school to achieve those aims,

they are bound to fail. In the process of education, as in the other

phases of social and spiritual activity, Jews cannot permit them-

selves the luxury of having practice lag behind theory. In all modern

theories of education, it is reiterated again and again that we respond

much more readily to activity than to ideas. The mind is normally

motor-active rather than contemplative. Another truth which is con-

tinually emphasized is that education is not a process distinct .from

life in general, nor is it to be confined to the four walls of the school-

house. Education is the process of continuous growth, the result of

present experience which modifies and reconstructs all previous expe-

rience. Every element in a person's environment is potentially edu-

cative, if the person, either through direction or initiative, focusses

his attention upon the proper phase of that environment and reacts

in a manner that makes for growth of knowledge and character.

If these educational commonplaces were acted upon, every

civilization would realize that the school is only one link in a chain

of educational agencies, and it would seek to bring agriculture,

industry, business, government and amusement into its scheme of

education. Every one of these activities would have a special depart-

ment which would look after the educative and socializing effects

upon those that carry on the activity, and would include ways and

means of placing the educative and socializing aspects of that

activity at the disposal of the growing youth. In the light of the

harsh realities of modern life, however, such a plan must indeed

sound Utopian. With all activities of the various civilizations ani-

mated by a spirit of competition, to make them part of a compre-

hensive educative process would be an expensive luxury.

Strange as it may seem, what appears so visionary in other
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civilizations is not beyond the reach of Jewish civilization, especially

in America. From the educational point of view, the very fact that

the latter has to be lived as an ancillary civilization is its redeeming

feature, for its activities are inherently non-competitive, and the

survival of Jewish civilization in America depends upon having all

the activities that constitute Jewish life contribute to the educative

process.

Jews must abandon the notion that the Jewish school, or the

class for adults, is the primary conveyor of Jewish education. The

mistake of limiting education to formal instruction is the primary

cause of the complete failure and breakdown of Jewish educational

endeavor. Were the school to be regarded as the only means of

transmitting Judaism to the rising generation, Jews would have to

follow the example of the Catholics, and establish a parochial sys-

tem of Jewish education. Yet if the public school system, despite

the unlimited iinancial resources, falls far short of some of its

primary purposes, what could the Jews hope to accomplish with

their limited resources, were they to be responsible for the entire

education of the child? And even if such segregation of Jewish

children were feasible, it is scarcely desirable. A Jewish parochial

school system would be but a futile gesture of protest against the

necessity of giving to Jewish civilization a position ancillary to the

civilization of the majority, Jewish education must accordingly be

supplementary to the general education which Jewish children receive

in the American school. This limits their attendance in a Jewish

school to but a few hours a week. Even with highly trained teach-

ers and ideal facilities, there is no possibility of attaining any of

the objectives of Jewish education, if Jewish education is to be

limited to the training given the child in the religious or Hebrew

school.

The solution lies in altering completely the conception of the

Jewish educative process, and in learning to regard formal classroom

instruction as only one link in a chain of agencies which must be

instrumental in transmitting the Jewish heritage to the young. All

organizations and institutions which represent the body of Jewish

life and manifest the Jewish collective will-to-live should make pro-

vision for training the young so that they will ultimately take over

these activities. This implies that the American Jew must learn to
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view every form of Jewish collective effort not only as a means of

accomplishing its immediate purpose, whether it be relief, social

service, or the upbuilding of Palestine, but also as a means of train-

ing the Jew in general and the Jewish youth in particular, in a sense

of communal responsibility. All Jewish organized effort must be

made consciously and purposively educative, an instrument for per-

petuating Judaism through participation in the Jewish training of

the young.

A second group of agencies which should be included in the Jew-

ish educative process consists of the public elementary schools, the

high schools and the universities. This is possible because no cul-

ture can be complete without the principal cultural values of the

Jewish civilization, especially those identified with the Bible." The

Bible could be taught in the public schools as literature. Both Jew-

ish and non-Jewish fundamentalists would undoubtedly object to

treating the Bible as literature on the ground that such an approach

to the Bible might make inroads into traditional religion. Were

such objections taken seriously, even the sciences would have to be

taught outside the schools. But the fundamentalist, if he possess

any degree of common sense, must realize that the sine qua non of

belief in the Bible is respect for it. To place the Bible on a level

with other cultural subjects will do more to win respect for the

Bible than the most successful instruction conducted under denomi-

national auspices. This solution does not preclude the supplemen-

tary and interpretive instruction by religious schools and Hebrew

schools; the interpretation will be facilitated, if the children will

acquire a general familiarity with the contents of the Bible.*

Taking each of the five objectives enumerated above from the

standpoint of Jewish education as a means of perpetuating Jewish

civilization, the Jewish educative process should be envisaged as

follows

:

I. The integration of the child into Jewish life: Assuming that

the objective of fostering in the child a desire and a capacity to play

an active role in Jewish communal life is of primary importance, we

shall have to consider through what kind of effort that result is

most likely to be achieved. A practical training in Jewish com-

munal life should constitute the most important phase of the Jewish
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educational process. The principle to bear in mind is that, if an

activity is to develop in the child an interest in Jewish life, it must

make him feel that he is a necessary part of the Jewish community.''

Jewish educational endeavor which confines itself to formal

schooling and the teaching of texts is foredoomed to failure. If it is

to achieve desirable and permanent results, it must reach the child

not only from the intellectual angle, but from many angles besides.

Of these, the social or gregarious interests of the child are perhaps

the most important. Hence the need for club work. But in order

that the club may function as a means of integrating the child into

Jewish life, it is absolutely essential that it be fostered as a training

ground for participation in the life of the Jewish community. It must

be remembered that the child does not acquire a sense of loyalty by

hearing loyalty preached to him. The fundamental weakness of

Jewish classroom instruction is that it merely talks about the need

for being loyal. In the club, however, where children must work

together for a common purpose, they acquire the habit of loyalty.

Only through the activity that the club or organization provides

will Jewish ideals exercise an ethical influence upon the life of the

child.

From the standpoint of character training such children's and

youth's clubs are indispensable, for the character is developed

through its contacts with some social group, and through the inter-

play of forces within that group. The "club" form of organization,

where the child is permitted to exert his initiative, meets this con-

dition to a greater extent than many a home, or school, where things

are done for the child. If both the purpose of the club and the

means employed in fulfilling that purpose were drawn from Jewish

life and ideas, the part played by Judaism in the growth of character

would be evident. It is therefore necessary to take the ethical func-

tion of the club clearly into account. Making character develop-

ment a conscious purpose of the club will lead to the realization that

it is important for the club leader to possess not only the quality

of Jewish loyalty, but also a high sense of moral integrity. Nowhere

does the power of example go so far as it does in the case of the club

leader who is liked by the youngsters, for he inevitably comes to

represent to them the ideal type of manhood. Unless the leader be
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qualified to translate the implications of Jewish loyalty into per-

sonal conduct of a highly ethical character, that loyalty is apt to

degenerate into Jewish jingoism.

The Young Judaea movement, which was at one time fostered

by the Zionist Organization of America, may serve as a practical

illustration of the purpose and value of having communal organiza-

tions devote part of their energy to educational endeavor. The

children who belonged to the Young Judaea club did not get much

book knowledge there, but they caught the meaning of Palestine

as they never could have done from formal instruction. From among

them developed not only leaders of Jewish life in the United States,

but also in Palestine. Other communal organizations should estab-

lish children's circles and youth's clubs on similar lines. These

should devote themselves to practical tasks that would lead to an

interest in the purposes and activities of the parent organizations.

If congregations, for example, were to turn over the synagogues

to the children a few times during the year, permitting them to con-

duct their own services on the last day of Sukkot and of Pesah, and

on one or two Sabbaths in the middle of the year, it would be an

easy matter for children's and young people's clubs to organize

themselves around such a project. These same congregational clubs

could not only be entrusted with the care of the synagogue build-

ings and environs, but also with the various activities connected

with the congregation, such as helping to secure attendance, acting

as ushers, getting their friends to attend the congregational school,

building up a synagogue and school library, and numerous other

practical details, which, when added to the project of children's

services, theatricals or pageants, would not only interest

young people in congregational life, but would exercise an educative

influence." Even years of attendance at the religious school, as it is

now constituted, seldom habituates the child to synagogue attendance,

or gives him the ability to follow the service with interest. There

can hardly be any doubt that synagogue clubs and circles for chil-

dren would accomplish those ends.

It should not be difficult for the local federation to enlist the

young in some form of practical work adapted to their capacities

and understanding. Likewise organizations doing relief and recon-

struction work across the seas could utilize the energies of the young.
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Instances are multiplying, says George A, Coe, in which community
service of great value has been done by the young upon their own initia-

tive (with the constant help of teachers, of course). Not only have children

shown eager willingness to relieve immediate distress ; they have penetrated

to the causes of one or more common infectious diseases, and have

mastered some of the methods of prevention; they have worked intelli-

gently and devotedly at the problem of parks and playgrounds; they have

cooperated with police departments and fire departments. And in and

through the whole there are glints of creativeness. Genuine creativeness,

not merely naivete that happens now and then to make a happy hit."

It is evident that, if every organization put out an independent

claim for the interest of the Jewish youth, a distracting confusion of

aims and ideals would arise. To obviate this difficulty, it would be

necessary to have a central educational bureau, maintained by Jew-

ish organizations, direct the Jewish civic activity of children and

youth. With the aid of experienced leaders in Jewish communal

work, this bureau would enlist all Jewish children within its juris-

diction in some form of activity connected with the organizations

that constitute Jewish communal life. The experience of the scout

movement might serve as a guide in the building up of Jewish youth

organizations with a view to integrating the young into Jewish life.

"Is there any likelihood," it may be asked, "that any of the Jew-

ish organizaions which carry on their prescribed work with difficulty

will engage in Jewish educational endeavor either directly or through

some central bureau?" Not only the possibility, but also the actu-

ality is at hand. The Independent Order B'nai B'rith has adopted,

in the Hillel Foundation and in the Aleph Zadik Aleph movement,

a large-scale Jewish educational program, the purpose of which is to

foster religious, cultural and social activities among Jewish youth.

The principle underlying these activities is that they must be carried

on and organized as far as possible by the young people them-

selves.'" There is no reason why other organizations in Jewish

life should not follow the example of the B'nai B'rith.

2. The teaching of Hebrew: To cultivate the desire to under-

stand, and the capacity to appreciate, the Hebrew language and

literature is an objective which seems the most difficult to achieve.

Much of the indifference to Hebrew has been due to the tendency

to identify it with orthodox religiosity. The rich cultural and esthetic
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possibilities of Hebrew are not even dreamed of by the masses of

the Jews. This apathy, however, need by no means be regarded as

incurable. The proper approach to Judaism should result in the

development of new wants. Many Jews of cultured taste will un-

doubtedly want to enrich their esthetic experience by a knowledge

of Hebrew.

In the meantime the use of Hebrew should be introduced

wherever, and whenever, feasible. The Jewish school should employ

every possible device which would facilitate the study of the Hebrew

language, and every possible project that would make a knowledge

of it necessary. It is essential to establish Hebrew kindergartens

wherever feasible in order to implant in the child the proper con-

ception of Hebrew as a living language and an instrument of general

culture, as well as to utilize the years when learning a language is

easiest. Hebrew-speaking nurses and kindergarten instructors are as

yet not sufficiently available, but with an increased demand, and

with the growing opportunities in Palestine, and even in this coun-

try, to acquire the necessary training for either calling, that problem

too would be solved.

The summer camps offer an excellent opportunity to conduct

Jewish educational work amidst ideal surroundings. There the chil-

dren are free from the distracting influences that dominate their lives

during the greater part of the year. Whatever advantages may be

expected from a parochial system—and no one can deny that, while

as a mode of all-year education it has its drawbacks, it has for a

limited number of children very desirable possibilities from the

standpoint of Jewish life—can be secured to a very large degree

in the summer camp. Two objectives of Jewish education which

are so difficult to attain during the regular school term—the ability

to read Hebrew and the acquisition of Jewish interests—can easily

be attained by these camps, which are yearly becoming more and

more a necessary part of the child's life.''

Another very powerful factor for raising the prestige of Hebrew,

and creating an interest in its study, is the establishment of chairs

in Jewish history and literature in universities attended by large

numbers of Jewish students. The awareness that the university

recognizes Jewish studies and accords them credits on the same

plane with other branches of learning is almost as much of an edu-
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cation for most Jewish young people as acquiring a knowledge of

those studies. But apart from this indirect influence on the attitude

of Jewish young people, the direct influence of stimulating a desire

to learn the Hebrew language and literature will reach many more

than can ever avail themselves of the Jewish courses in the uni-

versity.

The one agency, however, which has hitherto been neglected as a

means of spreading the knowledge of Hebrew is the public high

school.'' Only recently has a serious attempt been made to have a

few high schools, in New York City and one or two other cities,

introduce the teaching of Hebrew into their curriculum. At first the

Jews in the educational system opposed the suggestion. Thanks,

however, to cooperation of non-Jewish educators, who could not

help seeing the cultural value of the knowledge of Hebrew, recog-

nition has finally been won for Hebrew in the high school. It is

now entirely a question with the Jews themselves whether the young

people will avail themselves of the opportunity offered them. It

may be that the Jews are still too much governed by conventional

prejudices, fears and inertia to take full advantage of the oppor-

tunity. But from the few attempts thus far made to extend the

knowledge of Hebrew, it is evident that, if Jews really want the

Hebrew language to become a vehicle of Jewish life, they could

easily achieve that purpose.''

3. The training of character: The objective of cultivating a

desire and capacity for modelling one's life in accordance with the

Jewish patterns of ethical and religious behavior can scarcely be

entrusted solely to the Jewish school in its present form, for the

simple reason that the child attends it only a few hours a week,

most of which time is spent in giving him mainly factual knowledge.

As with the objective of integrating the child into Jewish communal

life, so with the training of his character, the problem is to direct

the activities of the child so that he may acquire Jewish habits of

life. The home is undoubtedly the most important determining

influence in the formation of character. Scarcely any phase of the

problem of Judaism could be more urgent than that of getting the

Jewish home to instill into the child Jewish ideals and religion. It

is necessary to devise some way of reaching the home and enlisting
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its cooperation with Jewish educational endeavor conceived as an

all-comprehensive communal undertaking.

The need for arriving at some method of energizing the moral

and spiritual possibilities of the home is but part of the general

problem of character training. All the schools and religious organ-

izations and books on ethics aim to foster social efficiency, moral

health and capacity for cooperation. Yet when the individual tries

to translate their inspiration and advice into specific habits, he is

left without help or guidance. In this respect Judaism fares no worse

than the generality of organized attempts to improve human char-

acter and conduct. But this is no consolation for Judaism, since it

cannot afford to remain morally impotent. Its survival as a civiliza-

tion is contingent upon its power to mold character and personality.

It must therefore help its adherents translate ideals into concrete

acts.

The magnitude of the task is, to be sure, nothing less than

baffling. Yet a beginning should be made, and the home seems to be

the logical place where the good life might be taught not as a theory

but as an art. To that end it is necessary to assign to the teacher

of the child a new place in the scheme of Jewish life. The notion

that the labors of the teacher begin and end with the school where

he meets his pupils and has to impart to them some information

and to preach to them on how good it is to be good should be entirely

scrapped. In the general educational system, the contact of the

teacher with the parents is not missed because all of the teacher's

time is spent with the child. But the teacher who is to train the

child for Jewish life comes in contact with the child only a few hours

a week at the most. The limited time which Jewish children can

give to Jewish schooling narrows the vocational possibilities of the

Jewish teacher and deprives him of all incentive to devote himself

to the mastery of all the knowledge and skill that are required to

develop in the child an attachment to a civilization, which is not

essential to his worldly success when he grows up. The field of the

Jewish teacher's activity and influence must be enlarged, or there

will soon be no Jewish teachers.

If Jewish education is to prove its worth in this country, the

scope of the Jewish teacher must be enlarged to include the home

of the child he teaches/* In fact, most of the influence he wishes
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to exert upon the child he must learn to exert through the medium
of the parent. The teacher should be the one to establish the point

of contact between the moral and religious generalizations and the

specific situations and occasions in which they should be embodied.

He should be the pastor to the families of the children in whom
he has to inculcate the patterns of Jewish conduct. He should act

as adviser to the parents in their training of the child, and through

the opportunity thus presented to him, advise, instruct and guide

the parents to enable them to evoke from the child the best that is

in him.''' The man or woman who teaches the child has Jewish cul-

tural and religious interests in common with the parent of the child,

and is in a position to use those interests as an aid in shaping the

life of the home in accordance with the ideals of Judaism.

It will undoubtedly be a long time before this conception of the

function of the Jewish teacher will take root. In the meantime every

possible effort should be made to draw the Jewish child into the

ambit of other agencies in Jewish life. The Jewish communal

groups and the camps can help a great deal toward inculcating

many of the Jewish folkways and the habits of Jewish religious life.

It is possible even now to reach the child through the parent.

Mothers might be guided in the Jewish upbringing of their children

by means of correspondence courses. These courses might offer

specific guidance centering about the various festivals of the year.

They should include stories, songs and recitations, all formulated in

a stimulating and systematic fashion. In addition, those who take

these correspondence courses might organize into clubs, for the

purpose of exchanging experiences, and calling in an instructor to

help them solve the specific problems they encounter in the upbring-

ing of their children. Sooner or later such courses will be recog-

nized as an indispensable means of helping Jewish parents who live

in rural districts, where there are too few Jews to establish Jewish

schools. With the devices available at the present time, there is no

difficulty in supplying the most detailed and effective guidance to

parents concerning what they should do for their children. The

main problem is how to get Jewish parents to appreciate the need

of habituating their children in Jewish patterns of moral and reli-

gious conduct.

4. The transmission of Jewish values: The task of developing



498 JUDAISM AS A CIVILIZATION

in the Jewish child a capacity to appreciate and adopt Jewish sanc-

tions and aspirations will have to be achieved, like all other objec-

tives, jointly by the home and the Jewish communal groups with

which the child, it is assumed, will be affiliated. Some kind of ex-

planations and informative discussions to furnish background and

incentive can be counted on to form part of the activities of those

agencies. But, as a rule, the child is not likely to acquire an organ-

ized and integrated idea of Jewish norms and ideals from what he

hears in this informal fashion. It is the task of the Jewish school

to bring order into the impressions and ideas out of which the Jewish

consciousness of the child is built up. Activity and participation in

actual life, though of primary importance in the educative process,

must not be permitted to crowd out the element of ideation. If action

is the body of Jewish life, thought is the soul. The tendency in cer-

tain quarters to treat Judaism as though it were independent of body,

or of the concrete manifestations of Hfe, makes it necessary to em-

phasize the need of active participation in communal life as an indis-

pensable element of the educative process. But once this need is

recognized and provided for, attention should be turned to the

ideological aspect of Judaism.

When the sanctions and aspirations of any civilization which

constitute its ideological aspect are made an objective of education,

they furnish the subject matter for history and religion. Since, for

reasons which have been expatiated upon, the teaching of neither

subject can be conducted along the lines demanded by Neo-Ortho-

doxy, or recommended by Reformism, it is necessary to indicate how
the conception of Judaism as a modern spiritual civilization would

affect the teaching of these two subjects.

Jewish education is inconceivable without reference to God.

Either God, or the Torah as the law of God, is the central theme

of practically all Jewish writings before the nineteenth century, and

religion is the central interest of all but the recent events of Jewish

history. The problem of the proper subject matter of Jewish reli-

gion is negligible for the teacher who is Neo-Orthodox in his con-

victions, for from his standpoint that subject matter consists of the

literature and history as they have come down from the past. In

the Neo-Orthodox system of Jewish education, religion is based

upon the belief in the historicity of specific theophanies and mir-
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acles. In pre-enlightenment days, probably one in a thousand experi-

enced a conflict between traditional religion and the general world

of ideas acquired outside Jewish education, and even that one did

not become aware of such conflict before he was mature and well

grounded in Jewish teaching and practice. Then, when reason

warred with tradition, it was comparatively easy to placate the

former. The method of allegorical explanation resolved all the

knotty problems in tradition.

Nowadays the position is reversed. Very few are immune to

the modern intellectual climate, with its rejection of all religion

based on theophanies and miracles. At the age of seven and eight,

children begin to question the veracity of stories about miracles.

Jewish teachers who find the conclusions of science and anthropology

inescapable have given up the traditional religious beliefs. Yet most

parents who send their children to a Hebrew school expect the

teachers to indoctrinate their children with the belief in the his-

toricity of the theophanies and miracles. A great many Jewish

teachers, who find themselves in the predicament of having to teach

what they cannot conscientiously believe, arrive at a kind of solu-

tion which may be ingenious, but hardly moral. It may be described

in the words which Emerson used with regard to the English when

he said, "Their religion is a quotation." They salve their consciences

by completely depersonalizing themselves, as it were, and acting

as mere transmitters of Jewish tradition. It is the function of Jewish

education, they maintain, to expose the child to the influences of

traditional Judaism, and then let the child work out his own religious

adjustment. "Were we not," they add, "instructed in the traditional

conception of religion, and have we not had to work out our own
spiritual adjustment?"

The reasoning upon which that compromise is based is a des-

perate rationalization. If those teachers have been able to adjust

themselves intellectually as Jews, it is due to their having been

imbued with an ineradicable Jewish consciousness by the firm reli-

gious convictions and intensive piety of those who had taught them.

But no child listening nowadays to his teacher's half-hearted avowals

of belief and ambiguous explanations will be strongly influenced to

remain a Jew. The actual effect of a Jewish education as it is con-

ducted at present is to leave the child in a state of mental con-
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fusion. Either he intuitively realizes that he is n6t being taught

what the teacher actually believes, or he inwardly revolts at the

demand upon his credulity. With no alternative to the religion of

theophany and miracle, he grows up with a prejudice against all

religion. The ablest Jewish children trained in the so-called reli-

gious schools generally regard themselves as in some way cheated by

their Jewish schooling. There can be no worse indictment against

any method or system of education. If Jewish education is so in-

dicted, the blame rests with the policy of evasion that dominates

the teaching of religion in Jewish schools.

The teaching of religion must henceforth be conducted on ra-

tional lines, and the details of pedagogic method must be so planned

as to render that kind of teaching feasible. The Jewish teacher will

have to achieve an affirmative orientation to religion in general,

and to the Jewish religion in particular, and he will have to recon-

struct the curriculum so that religion will be taught in accordance

with the new orientation. The aim in educating the child should be

to develop his capacity to discern high worth in the individual human
being, in the social group and in the world as a whole. More diffi-

cult than achieving a new religious orientation will be its application

to educational practice. The attempt to teach Jewish religion as a

modern religious orientation will be opposed by the general public

whose conservatism is strongest in matters of religion. The fear of

that opposition, however, is no excuse for continuing the present

policy of evasion which alienates the child from Jewish life and

thought, and defeats the very ends of Jewish education.

The first step in solving the problem of teaching religion is so to

revise the curriculum of the Jewish school that the child will realize

fully the distinction between Jewish history, Jewish religious folk-

lore and Jewish religion. The teaching of the narrative parts of the

Bible " cannot be postponed, as some suggest, to the time when the

pupil is mature enough to understand those stories in relation to

their historic setting and place in religious development. The stories

of the Bible are so much a part of world culture that everyone,

to a greater or lesser degree, has some idea about them. But the

very popularity of the stories, and the blurred notion of their sub-

stance, background and meaning, leads to the false assumption that

they constitute the principal, if not the only source, of Judaism's
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teaching about God. The average person imagines that he repudiates

rehgion and all its works when he rejects the historicity of the Bible

stories. If children were taught to dissociate religious folk-tales

from the verities of religion, the cause of religion would be far better

served. The mere distinction in name between folklore and religion

would accustom the child to identify as religion not certain traditions

about God but a particular type of personal reaction to life. The

Bible stories as folklore belong to the elementary stage of the child's

training, but as a source of religious teaching they belong to the

training which cannot be imparted before the child has reached

adolescence. It will accordingly be necessary to develop in the Jew-

ish school curriculum two different types of approach to the teach-

ing of Bible stories.

That was, indeed, a revolutionary change in Jewish education

when the study of Bible and Jewish history was differentiated from

the study of rabbinics, which until modern times constituted for

most Jews the sole content of Jewish knowledge. With the exception

of the portion read in the synagogue on Sabbaths and festivals, and

the book of Psalms, the Bible was seldom studied apart from the

rabbinic texts in which it is interpreted. Thus through the study of

the Talmud and the midrashim, the Jew obtained his knowledge

both of the Bible and of Jewish history. That method of obtaining

knowledge conformed to the best pedagogic ideal; namely, that of

having the source of educational subject matter as nearly a unit as

life itself. When it became apparent that the contents of the Bible

had a literal meaning, the peshat, which, as we understand the term,

was practically ignored in the rabbinic literature,'^ Jewish educa-

tion had to make room for the teaching of the Bible as distinct from

rabbinics. Likewise, when it became apparent that rabbinics gave

a very limited and distorted view of Jewish history, scholars rewrote

this history. Its study consequently attained a position of impor-

tance in the training of the Jewish child.

But the process of differentiation has stopped halfway. Even

though the past of the Jewish people is no longer taught as a series

of detached stories, it is far from being presented as a connected his-

tory of a people. It is still marred by the inclusion of folklore. And

even though some of the most conspicuous ideas in the Bible can no

longer be regarded as religious or ethical truth in its final form, all
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parts of the Bible are still indiscriminately taught as though they

were meant to be immediately translated into belief and action.

Most children remain mentally maladjusted to all religion for the

rest of their lives as a result of the confusion created in their minds

between fact and fiction, between outlived and permanent values.

To forestall such confusion, it is necessary to continue further the

process of subject differentiation until Jewish ideational content will

be so set forth that the learner will be able to distinguish between

the factual and the normative.

The teaching of religious folklore should be kept apart from the

teaching of history. Even if they both deal with the same subject

matter, the difference should make itself felt in the type of approach.

All that comes under the head of folklore should be treated as poetry,

and as the product of the imagination. In the course of his general

education, the child is told stories to which he does not apply the

measuring rod of actuality. In order to spare the Jewish child the

struggle and readjustment, the narrative parts in which God figures

as a participant, or as an interlocutor, should be presented as ancient

religious folklore, and not as historic fact. If the stories of creation,

the flood, the Patriarchs, Moses, the exodus, Israel in the wilderness,

the conquest of Canaan as described in the book of Joshua and

most of the stories about Elijah and Elisha, were told in this spirit,

there would be once and for all an end to that mental conflict which

has alienated Jewish youth from their religion. People are so accus-

tomed to associate religion with dogmatic affirmation that they over-

look the cardinal importance of intellectual honesty. They fail to

realize the baneful influence upon character that the very conflict

to which the confusion between fact and fiction in the matter of

religious belief is bound to exert.

Instruction in history should not begin before the child is ripe

enough to grasp the meaning of collective life and of evolution. It

has been pointed out that the things one learns too soon one runs

the risk of never knowing. The purpose governing the teaching of

history should be to convey to the pupil a realization that the

Jewish people started with a background of life and thought which

they possessed in common with other branches of the human family,

and that in time it developed a civilization with an individuality of

its own. The adolescent grows disinterested in the career of the
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Jewish people, if he is allowed to labor under the impression that the

history of the Jews is not history in the ordinary sense of the term,

because of the part played in it by the intervention of the super-

natural. It never attains for him that reality which the history he

studies at public school possesses. The result is that the Jewish

people comes to figure in his mind as a vague abstraction, as a

bodiless soul or ghostlike entity, that has never managed to make a

place for itself in the world of live and effective nations.

Jewish history, therefore, must be presented as realistically as

possible. This involves accepting in broad outline the reconstruc-

tion of the beginnings of Jewish history achieved by biblical scholar-

ship, and connecting the events of Jewish history with those of the

nations whose life touched that of Israel. Considerable use should

be made of all such archeological details as help to render vivid the

scene and atmosphere of ancient life in Palestine and the surround-

ing countries. It is only then that the pupil will appreciate those

factors, forces and institutions in the life of the Jewish people which

brought about its unique religious and ethical development. Only

thus will he realize the significance of the process whereby the

limited world-outlook of the nomad tribes of Israel grew into a con-

ception of a single humanity governed by God, the creator of the

world. Thus would Jewish history enlarge his mental and moral

horizon, and create in him the desire to continue the career of his

people.

But neither the history of the Jewish religion, nor Jewish reli-

gious folklore, constitutes religion. Those two subjects are necessary

to clear the ground for the teaching of religion proper, which con-

sists not in talking or thinking about what other people believed,

felt or acted, but in personal reaction. The problem is how to elicit

from the child the kind of reaction which makes for the growth of

personality and the capacity for wholesome adjustment to life. Re-

calling that religion finds expression in the appreciation of life's

intrinsic worth and sacredness, the task with the child is to foster

in him those attitudes which will render such appreciation an integral

part of his character and capable of withstanding the shocks of tragic

experience.

The training in religion may be divided into two parts, instruc-

tion and practice. Where the purpose is to produce not merely verbal
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knowledge but a desirable mental attitude, textbooks are of little

value, because such an attitude can be called forth only by establish-

ing a point of contact with the actual knowledge and interests of the

child. The point of contact to be utilized in teaching religion is the

child's inherent capacity for thankfulness, which is to develop later

into the power to discern the elements of life that give meaning to

human striving for self-fulfillment. The instruction should consist

mainly of discussion between teacher and pupil. The purpose

of the discussion should be to articulate the feeling of thankfulness,

to socialize it and to relate it to the conception of God.

These three purposes cannot be considered as disparate aims.

They constitute the elements indispensable to the translation of the

capacity for thankfulness into religious experience. To articulate

the feeling of thankfulness is to have the child identify the specific

facts in his experience he has reason to be grateful for, and to

acquire a sense of indebtedness to all the personal and impersonal

factors that contribute to his well-being and growth. But he should

be made to realize that gratitude for advantages one enjoys always

carries with it the responsibility for extending those advantages to

those who are without them. The worship of God, though desirable

as an end in itself, can somehow never be in the right spirit, unless

it impel one to the service of man.

The child should be trained to experience thankfulness not only

for the good which he himself enjoys, but also for that which falls

to the lot of his family and playmates. It is important that the child

cultivate an attitude of thankfulness for the good fortune of all

with whom he learns to identify himself so that, as the ambit of his

life grows, the spirit of thankfulness grow with it. In the hands of

an able teacher, the child's capacity for thankfulness and for con-

verting that thankfulness into creative energy will be reenforced

by his studies and social contacts. The entire range of things true,

good and beautiful will be appreciated by the child in a spirit that

will impel him to augment them in accordance with his abilities.

As the occasions and factors in life that arouse the sense of

gratitude are seen in terms of ever-widening relationships, they

come to impinge more and more upon the conception of God. There

can be no single explanation or definition that can once and for

all answer the question: what is meant by God. The conception of
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God is intrinsically such as to call for continual restatement in an

infinite variety of ways. In each such restatement the teacher will

have to counteract the child's tendency to anthropomorphize, and

will have to accustom the child to sense reality in those tendencies

in the world which deserve appreciation. Conceived as belonging to

the one organically inter-related world, those tendencies will come to

spell for him the reality of God. After the pupil has become habitu-

ated to such a presentation of religious ideas, the question of how

religions in general, and the Jewish religion in particular, have

approximated this conception of God, would naturally form an im-

portant part of instruction in religion.

It should be remembered that religion is as much a progressive

unlearning of false ideas concerning God as it is the learning of the

true ideas concerning God. The mind is full of distorted images,

wrong conclusions, misleading notions. It works even when asleep.

When we are awake we correct the vagaries of our dreaming minds.

As regards the conception of God, the average human mind is half

asleep even when awake. It is the function of the teacher of reli-

gion to translate intelligence into action, to clear the mind of all

theological and psychological dreams, and to fill it instead with such

ideas about God and self as would eliminate all inner conflict.

Should the reader protest that it is impossible to expect all this

of the average teacher, who must have his subject matter clearly

worked out for him in textbooks and divided into lessons, and who is

helpless the moment he has to organize the subject matter himself,

the answer is that the teaching of religion should be entrusted only to

one who is specially qualified. There is no reason why the average

teacher should teach a subject which requires so much specialized

knowledge and technique. We have special teachers for music and

for arts and crafts. To master the main results of research in reli-

gion and to communicate them to others requires an intensive train-

ing in the science and the pedagogy of religion. Since such training

must accompany a sense of concrete reality, a poetic sense and a

highly ethical disposition, it is no easy matter to be a teacher of

religion. The problem of teaching religion in Jewish schools will

not be solved unless the Jewish community, through its rabbinical

and teachers' training institutions, make provision to have young

people of ability and character concentrate on studies that would
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give them an understanding of the place of religion in human life,

and of the Jewish religion in the life of the Jews, and that would

acquaint them with the art of communicating that understanding to

children and adolescents at the various stages of their mental

development.

The instruction of religion should culminate in religious practice.

Apart from translating the attitude of thankfulness into conduct, it

is necessary to train the child to translate that attitude into the prac-

tice of worship. In the light of the distinction that has been drawn

between the religion of the past and the religion of the future, wor-

ship will henceforth have but the one function of imbuing the

human being with the God-consciousness, or the consciousness of

life's significance and momentousness. It will therefore express

itself in words and gestures of tehillah rather than tefillah, of praise

rather than of prayer. If the sense of life's significance and

momentousness is to become potent enough to function in times of

stress and temptation, it must be cultivated by practice, religious

rites and religious service. This is the intent of the benedictions

which formed part of the religious regimen of the Jew. Though it

may not be necessary to recite a hundred benedictions a day, as the

traditionalists advised, the frequent recital of benedictions in the

new spirit of religion should be encouraged. We need not fear that

the practice of reciting benedictions might become routinized and

lead to mechanical religiosity. Such religiosity was the concomitant

of the traditional conception and practice of religion, when religion

was for the masses a form of theurgy, and when the religious act

was supposed to possess an inherent virtue, independent of any spir-

itual meaning the act may have had for the one who performed it.

But with the tendency to treat religion as essentially the conscious

affirmation of those elements in life that validate the belief in God,

the danger that the repetition of a religious act might reduce the

awareness of its meaning and deaden all spontaneity is lessened.''

The spirit of thankfulness, whereby the child first experiences

the sense of life's inherent worth, should be expressed through reli-

gious service participated in by large numbers of children, so that

religion will become a vital and interesting experience to him. It is

through religious service that Jewish education can bring to bear

upon the child all of those factors in Jewish life which have an emo-
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tional appeal. All the artistic skills of the children should be enlisted

in rendering the religious service an occasion of joyous self-expres-

sion, and the distinctive mark of that joyousness would be the atti-

tude of reverence. This implies the need of organizing religious

services for the children as an integral part of their Jewish training.

A new generation of Jews brought up to look upon religion not

as a matter of unassimilated and irrelevant tradition, but as a living

personal experience, will be able to carry through the great spiritual

reformation that Jewish life must undergo, if it is to justify itself to

the millions of Jews in the diaspora.

5. The stimulation of esthetic creativity. Children are entitled

to esthetic experience in their own right. Their spontaneous feelings

should be focussed about Jewish values and directed into the chan-

nels of expression through song and music. Songs dealing with

themes which the child can appreciate, and which satisfy his esthetic

bent must be taught as part of the Jewish school curriculum. The

celebration of festivals, of birthday parties, of events in the general

or Jewish community, should become occasions for the children to

express themselves in song and music.

But song is only one of the many art forms which the religious

school can cultivate. Jewish folklore and history afford rich back-

ground for dramatization, composing poems, modeling, paper con-

struction, drawing, painting and designing of costumes. If the

project method in education owes its value to the fact that it is based

on the interests and needs of the child, then arts and crafts must

hold a position of primacy in the religious school curriculum. The
making of things furnishes the avenue of approach to the average

child's heart and mind."

One wonders why modern congregations spend such vast sums

on professionally trained choirs. If the congregation were to use the

money it spends on professional singers in organizing and conducting

children's choirs, the problems of religious school attendance, attend-

ance at services, and in general the participation of the young in the

work of the congregation, would almost be solved. To carry out this

purpose successfully, it would be necessary to make instruction in

the music of the religious service a part of the religious schooling,

and not a mere adjunct or extra-curricular activity. Only inertia
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and academic prejudice hinder the establishment of direct and im-

mediate connection between learning a thing at school and making

practical use of it forthwith. In the Jewish educative process only

such connection between education and life will secure and maintain

the child's interest in Jewish content.

But neither the school nor the congregation can be the main

agency for cultivating in the child the capacity to express Jewish

values through the medium of the arts. The congregation is inter-

ested in the esthetic only as it is an aid to worship, and the school

only as it helps the educative process. To foster an art-conscious-

ness and to achieve an art tradition, it is necessary to add to the

institutions that go to make up Jewish life, art schools, museums and

dramatic societies.'"

The foregoing program represents, to be sure, a desideratum

rather than an immediate possibility. But it has at least the merit

of proposing a goal which is certain to set in motion the creative

forces in Jewish life, because it proposes a workable synthesis of

the claims of the environment with those of the Jewish heritage.

Jewish education has suffered long enough from the lack of any

guiding philosophy. It is true that the exigencies of the practical

situation in the near past were so pressing that temporary palliatives

and mechanical devices and techniques had to do duty for a com-

prehensive and basic conception of the aims and methods of Jewish

education. The time has come, however, for the formulation of a

philosophy of Jewish education, as part of a philosophy which holds

the greatest promise of a worthwhile future for Jewish life in this

country. A beginning toward such a formulation has been attempted

in this chapter.



CONCLUSION





CHAPTER XXXII

CREATIVE JUDAISM—A PROGRAM

The differences between the world from which the Jew has

emerged and that in which he now lives are so sharp and manifold

that they almost baffle description. The Jew shared with the rest

of the ancient world the universal belief that salvation meant the

attainment of bliss in the hereafter as a result of having lived accord-

ing to the will of God in this life. Consequently he was free from all

self-questioning and doubt. He was sure of his privileged position

in the scheme of divine redemption. But all such conceptions to-

gether with the reasoning upon which they are based are alien to the

modern world. In the short time that the Jew has lived in the mod-

ern world, these conceptions have become almost unintelligible to

him. He thus finds himself deprived of what had been the principal

justification for his loyalty to Judaism.

The only adequate substitute for other-worldly salvation which

formerly motivated the loyalty of the Jew to his social heritage is

a creative Judaism. This means that Judaism must be so recon-

structed as to elicit from him the best that is in him. It must be so

conditioned as to enlarge his mental horizon, deepen his sympathies,

imbue him with hope and enable him to leave the world better for

his having lived in it.

The Jews who are likely to assume the task of thus conditioning

Judaism are they who cannot do without it, and yet cannot do with

it as it is. As a rule, they are those with whom Judaism is a habit.

Coming from intensely Jewish homes, they have had Judaism bred

into their very bones. Jewish modes of self-expression and associ-

ation with fellow-Jews are as indispensable to them as the very air

they breathe. They would like to observe Jewish rites, but so many
of those rites appear to them ill-adapted to the conditions and needs

of our day. They are affiliated with congregations, but they are

5"
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bored by the services. They take an active part in Jewish organiza-

tion, but are revolted by the futility, waste and lack of sincerity.

They cannot help feeling that many an opportunity for reaching

into the soul of the Jew, improving his character and eliciting his

powers for good is thoughtlessly neglected. Anachronisms abound

where cogency and relevance could prevail. Much that might be

rendered beautiful and appealing is allowed to remain stale and flat.

The teachers and scholars, instead of following the example of

Moses, the teacher of all teachers, who went down to the people,

ensconce themselves in the ivory tower of abstract learning.

Others, again, cannot do without Judaism because it is a nos-

talgia with them. It haunts them and gives them no rest. But as it

is constituted at present, it offers no iield for the expression of their

innermost selves. Such Jews may never have seen anything Jewish

in their homes, but some atavistic yearning or childhood memory
has awakened within them. Now they want to become reunited

with their people. If they are of a romantic temperament they may
idealize their people's failings. Otherwise they may be repelled by

the petrifaction of many of its lauded traditions and institutions

and the aimlessness of most of its collective activities.

What must these Jews do to render Judaism creative?

I. In the first place they must rediscover Judaism; they must

learn to know its true scope and character. The rediscovery of Juda-

ism implies the lifting of the fog of pious sentimentalities and the

mists of wish-thoughts which have enveloped it since the days of

the emancipation. For fear lest Jews be charged with hyphenating

their loyalties to the countries in which they are citizens, timid

leaders and teachers have made it appear that Judaism is nothing

more than a religion, or a cult. The Neo-Orthodox have taught that

it is a revealed religion which so transcends all laws of social life as

to be in no way affected or determined by them. As a revealed reli-

gion, Judaism is final and authoritative, destined to transform the

environment but not to be transformed by it. The Reformists have

interpreted Judaism as a historically evolved religion. According to

them, the only bond which unites Jews is the mission to promulgate

the truth about the unity of God and the brotherhood of mankind.

These conceptions of Judaism have so emptied it of content that it

has come to mean to most Jews nothing more than a medley of anti-
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quated ideas and archaic practices which persist as an irrational

hangover from the past.

A number of Jews who could not reconcile themselves to the

vacuity of Reformism, or the intransigeance of Neo-Orthodoxy, are

advocating the elimination of religion from Jewish collective life, and

are staking the future of the Jewish people upon the spirit of nation-

alism. They point to nationalism as the most potent social energy

in the modern world, and therefore conclude that it should be

fostered as a means of solidifying and fructifying the life of the

Jewish people. They forget, however, that, if nationalism is to unite

the Jews, it must be rooted in the history and spirit of the Jewish

people, otherwise the Jews would be merely playing at the kind of

nationhood which has balkanized the world. Thus have the Secu-

larists added to the general confusion of ideas which has obscured

the true character of Judaism.

There must be an end to all these misconceptions and misunder-

standings. The quality and quantity of life that spell Judaism must

be rediscovered and reemphasized. It must be recognized as noth-

ing less than a civilization. It must figure in the consciousness of

the Jew as the tout ensemble of all that is included in a civilization,

the social framework of national unity centering in a particular land,

a continuing history, a living language and literature, religious folk-

ways, mores, laws and art.

As a civilization, Judaism is that dynamic pattern of life which

enables the Jewish people to be a means of salvation to the individual

Jew. In the past when salvation meant attainment of bliss in the

hereafter, the Jewish civilization was other-worldly in its entire out-

look, content and motivation. Now when salvation depends on mak-

ing the most of the opportunities presented by this world, the form

of social organization, the language, literature, religion, laws, folk-

ways and art must so function that through them the Jewish people

will help to make the life of the Jew creative and capable of self-

fulfillment. Jewish life must not depend upon syllogistic rationaliza-

tion. It must have body and substance. It must function through

vital institutions and articulate itself in a plastic and creative

ideology.

The only way in which Jews will ever be able to coordinate their

own mode of life satisfactorily with the life which they must share
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with their neighbors will be by rethinking their beliefs, reorganizing

their institutions and developing new means of self-expression as

Jews. To that end it will be necessary for them to operate with

Judaism not merely as a religion but as a civilization. If Jews will

apply themselves to each specific problem with this truth in mind,

they will bring to bear creative intelligence upon whatever task they

will undertake, whether it be the upbuilding of Palestine, the cam-

paign against discrimination, the organization of communal life, the

establishment of congregations, the fostering of religion or the

encouragement of Jewish art. They will then no longer content

themselves with half-thoughts and compromises which are respon-

sible for the present chaos and demoralization in Jewish life. Their

hearts will then be set upon so revitalizing their social heritage, so

reconstructing their mode of life, so conditioning their future, that

the Jewish people might become once more a source of spiritual self-

realization to the individual Jew.

For Judaism to become creative once again, it must assimilate

the best in contemporary civilizations. In the past this process of

assimilating cultural elements from the environment was carried on

unconsciously. Henceforth that process will have to be carried on

in deliberate and planned fashion. Therein Judaism will, no doubt,

have to depart from its own tradition. But conscious and purpose-

ful planning is coming to be part of the very life process of society.

No civilization, culture, economy or religion that is content to drift

aimlessly has the slightest chance of surviving. It is in the spirit,

therefore, of adopting the best in other civilizations and cooperating

with them, and not in the spirit of yielding to their superior force

or prestige, that Judaism should enter upon what will constitute a

fourth stage in its development.

This development in Judaism necessarily presupposes many
changes in its ideology, sanctions, practices and social organization.

The criterion which is to determine whether a suggested change is

beneficial or detrimental to Judaism is the extent to which it helps

Judaism to retain its continuity, its individuality and its organic

character.

The continuity of Judaism is maintained so long as the knowl-

edge of Israel's past functions as an integral part of the Jew's

personal memory, and is accompanied by some visible form or action
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symbolic of that fact. An organism has been defined as "an object

which develops and maintains a unified pattern of response to chang-

ing situations." Unless, therefore, we can insure some degree of

continuity between the past and the future of Jewish life by means

of "a unified pattern of response to changing situations," the very

notion of the Jewish people as a social organism is absurd.

The individuality of Judaism is maintained so long as the newly

instituted custom, sanction, idea or ideal helps to keep alive the

element of otherness in the Jewish civilization. Not separatism must

henceforth be the principle of living as a Jew, but otherness. Sepa-

ratism is the antithesis of cooperation, and results in an ingrown and

clannish remoteness which leads to cultural and spiritual stagnation.

Otherness thrives best when accompanied by active cooperation and

interaction with neighboring cultures and civilizations, and achieves

an individuality which is of universal significance.

The organic character is maintained so long as all the elements

that constitute the civilization play a role in the life of the Jew.

Any attempt to live or transmit only certain elements in Judaism to

the neglect of others is bound to end in failure, since in Judaism as a

civilization the normal functioning of each element is bound up

with and conditioned by the normal functioning of every other.

Even though it may not be possible in the diaspora to foster each

element to its full extent, there is a minimum below which it must

not be allowed to fall, lest all the other elements of the civilization

be jeopardized.

2. To render Judaism creative it is essential to redefine the

national status and reorganize the communal life of the Jews. Fun-

damental to the reorganization of Jewish life is national unity. That

unity is not determined by geographic boundaries; it is cultural

rather than political. The Jews are an international nation, func-

tioning as such by virtue of their consciousness of a common past,

their aspiration toward a common future and the will-to-cooperate

in the achievement of common ends.

Palestine should serve as the symbol of the Jewish renascence

and the center of Jewish civilization. Without such a center upon

which Jews throughout the world might focus their interest, it is

impossible for Jews to be conscious of their unity as a people. With-
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out the spiritual aid and example of the adjustment of Judaism to

modern life in the new Jewish environment possible only in Pales-

tine, the efforts at similar adjustment by other Jewries of the world

would be without impelling stimulus. Judaism cannot maintain its

character as a civilization without a national home in Palestine.

There essential Jewish creativeness will express itself in Hebraic

forms not so easily developed in other lands. There Jews will attain

sufficient autonomy to express their ideas and social will in all forms

of organized life and thought.

In fostering their collective life, Jews must reckon with the cir-

cumstance that they live under varying national and political con-

ditions. The development of Judaism as a modern spiritual civiliza-

tion will vary in different lands. The chief variations will correspond

to the three zones of Jewish distribution—Palestine as the Jewish

National Home, eastern Europe with its recognition of minority na-

tionalities, and western Europe and America with communal organ-

ization as the form most consistent with their political institutions.

As a result of a peculiar conjuncture of historic forces, the citi-

zen of a modern state is not only permitted but encouraged to give

allegiance to two civilizations: one, the secular civilization of the

country in which he lives, and the other, the Christian civilization

which he has inherited from the past. He turns to the civilization of

his country for his literary and esthetic values. From his national

life arise those duties of civic allegiance which are the substance of

patriotism. He turns to the Christian civilization for his moral and

spiritual sanctions. The separation of church from state has put into

the class of hyphenates all who adhere to both organizations. The
necessity which justifies the Christian in hyphenating his Chris-

tianity with Americanism, justifies also the Jew in hyphenating his

Jewishness with Americanism.

Jewish communal life is the sine qua non of cooperation among

Jews. In America, particularly, Jews will need a measure of com-

munal autonomy if American-Jewish life is to develop along broad

and inclusive lines. Jewish organization should embrace all the

activities of Jews, and integrate those activities into an organic unity.

To such communities will belong all Jews who feel physical or spir-

itual kinship with the Jewish people, no matter what their personal

philosophy may be.
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Congregations will be units in these communities, units consist-

ing of groups of Jews who wish to express their Judaism through

common worship. The community, however, is larger than its con-

gregations and must of necessity provide for needs and activities

that do not fall within the scope of the congregation. There should

also be other units consisting of groups and individuals who wish

to express their Jewishness and their creativity through literature,

the arts and activities for the furtherance of social welfare and social

justice.

The community should direct Jewish economic life into produc-

tive occupations. The position of middleman, which history has im-

posed upon the Jew, is becoming economically insecure and unsound.

For the sake of greater economic security, and because of the dig-

nity and moral worth of engaging in productive labor, Jews should

endeavor to enter the fields of industry and agriculture wherever

opportunities permit.

The community should establish centers where the religious,

philanthropic, social and educational problems of each neighborhood

would be dealt with specifically. These centers, subsidized by the

community, will stimulate Jewish creative effort among writers,

scholars, artists, musicians and social workers.

The community should institute such civic activities as the estab-

lishment of Jewish arbitration courts, the recognition and recording

of births, marriages, divorces and deaths, the representation of

Jews before the non-Jewish community and the defense of Jewish

rights.

Among the functions of Jewish communal life, priority should be

given to Jewish education. In relief work and social service, the

community discharges nothing more than an elementary human
duty. But it is in the socialization of its members through the trans-

mission and enrichment of a spiritual heritage that a community lives

up to the highest purpose of its existence. Jev/ish education in its

widest sense as applying to children, adolescents and adults must

become one of the main functions of the Jewish community. The

Jewish training of the young must be planned on a far more com-

prehensive scale than hitherto. This training must be continued by

a systematic development of adult Jewish education. The school

must be further supplemented by the home. If the home is to possess
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the requisite Jewish atmosphere, the adults as well as the young

must continue their interest in Jewish study.

The Jewish community must foster institutions of higher

learning. It must so apportion the duties of those engaged in com-

munal work as to leave time and leisure for them to grow in the

knowledge of their respective callings. It must stimulate in the

home, in the synagogue and in the construction of Jewish public

buildings the creative arts expressive of Jewish interests and ideals.

3. To render Judaism creative, its tradition must be revitalized.

The main reason Jews display such a negative attitude to their tra-

dition is no doubt the fact that they labor under the assumption that

it is inextricably bound up with a theology which has ceased to

have any vital meaning for them. They conceive tradition as a series

of fixed and static ideas which either have to be accepted in the

form in which they have come down, or be let alone entirely. This

erroneous idea must be offset by the realization that the only way

tradition will ever come into its own as an active factor in the Jewish

consciousness is to disengage from it the element of past interpreta-

tion, and to get at the reality behind the interpretation.

The future of Judaism is contingent upon the formulation of a

Jewish ideology which will make it possible for Jews, despite their

unlike-mindedness, to accept the intrinsic value of Jewish life. Only

through a participation in Jewish interests and aspirations which

elicits the best that is in him will the individual Jew find salvation

through his people. But if such participation is to have a truly

redeeming or saving influence, it must be accompanied by a clear

perspective of the whole of Jewish life.

The crux of the problem of how to foster a constructive and uni-

fying Jewish ideology at the present time is to disabuse the average

person of the deeply rooted preconception that for a people or com-

munity to function as an instrument of salvation, all who compose

it must think alike and behave alike. Out of this preconception

stems the intolerance which is by no means confined to the historic

churches. Modern nations are no less adept in intolerance. An
inference which some wrongly draw from this hitherto unquestioned

assumption is that, since it is impossible to get people to think and

behave alike, there can be no such thing as a group acting as an

instrument of salvation. Salvation, they maintain, is purely an
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individual achievement. Such a conclusion is tantamount to nihilism,

yet it is the inevitable one to which any sincere and conscientious

person is driven, so long as the churches and nations continue in their

refusal or inability to reconcile the salvation they proffer with toler-

ance of credal differences. It is doubtful whether they will change

their attitude. With the Jewish people, however, this synthesis is a

matter of life and death. Its very existence depends upon its mak-

ing a virtue of the necessity of giving its individual men and women
wide scope in views, and at the same time extending salvation to

all of them alike.

A people does not offer itself to the individual as an instrument

of salvation, in the same way as a system of philosophy usually does,

by appealing to his reason to accept certain general principles or

abstract truths. It always comes to him with a story about itself

which he is made to feel is in a deeper and truer sense his story

than the experiences that are confined to his person. In the course

of that story there figure certain events, persons, places, objects,

or, in brief, sancta, which come to possess a vital interest for him,

since they belong to a history that he comes to look upon as his own.

These sancta the people interprets, and these interpretations form

the ideology and rationale of its existence and strivings. In the past,

when everybody thought alike, one type of interpretation or ideology

was enough to enable the sancta to help the individual orient him-

self to the world about him. One ideology, uniform and unchange-

able, thus came to be regarded as indispensable to salvation.

Now that such uniformity is no longer possible, there is the alter-

native of permitting different ideologies to be developed whereby

the sancta, which have played an important part in the history of the

people or church, may retain their place as sources of and occasions

for ethical motivation and spiritual exaltation for individuals with

different philosophies of life. The sense of unity and even of like-

mindedness is not contingent upon the sameness of interpretation,

but upon the sameness of the constellation of realities interpreted.

The latter sameness is far more unifying than agreement in abstract

generalizations. If Jews will thrill to the sancta, or constellation of

historical realities which figure in their tradition, and maintain those

realities as centers of ethical and spiritual reference, no matter how
far apart they are in their views about life—they will be sufficiently
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united to function in their collective capacity as an instrument of

salvation to the individual Jew.

Assuming, therefore, that multiple ideologies are compatible with

unity of group spirit, there remains the task of formulating in out-

line, at least, an ideology for those Jews who cannot align them-

selves with any of the existing groups, and who experience the need

of such salvation as the Jewish people in its proper capacity might

afford them. Such Jews are sufficiently numerous and influential to

deserve this consideration.

The principle underlying the ideology that would meet their need

is that the traditional sancta must be kept within the focus of the

Jewish consciousness. The interpretation, however, which is to be

given to those sancta cannot be the one which they received in the

past. Since any interpretation, to be valid, must coincide with the

rest of one's thinking, it is essential that the ideas which form part

of the Jewish social heritage be reinterpreted in the light of the mod-

ern world-outlook. If such reinterpretation is to succeed in bridging

the gap between tradition and modernism, it must seek out from

among the implications of tradition those which would reenforce

the highest social and spiritual strivings of our day—the complete

self-realization of the personality of the individual and the maximum
cooperation among human beings irrespective of racial, political and

historical divisions.

It is from the standpoint of the foregoing postulates with regard

to the need of revitalizing Jewish tradition that religion must con-

tinue to be the central identifying characteristic of Jewish civiliza-

tion. The Jewish genius has always sought to express itself in reli-

gious terms; it has always sought to interpret every individual act

and process, both natural and human, in the light of reality regarded

as creative and meaningful. Like all other phases of human life,

religion is subject to the process of evolution. Jewish religion should

ally itself with the modern orientation toward religion as the spiritual

reaction of man to the vicissitudes of life, and as the expression of

the highest needs of his being.

The problem of Jewish religion will be considerably clarified, if

we will take into account the distinction between personal religion

and folk religion. Jewish folk religion consists in all those expres-

sions of Jewish life, and all those forms of custom and law, through
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which the individual identifies himself with the life and strivings of

his people. It is therefore to be expected that Jews will find in folk

religion a common spiritual denominator. Personal religion, on the

other hand, is essentially the world-outlook which each one is

taught and encouraged to achieve for himself. Such an outlook every

individual Jew should be free to develop in accordance with his own

personal convictions regarding life and the universe.

Jewish religion as a folk religion should find expression in the

practice of the maximum possible number of Jewish religious cus-

toms and folkways compatible with one's circumstances. There can

be no Jewish life without the use of Jewish symbols in the home

and without the observance of Sabbaths, festivals and customs con-

nected with birth, marriage and other vital events.

Yet traditional Jewish customs and folkways must be subject to

modification, both in form and in motive, so that they may be

observed sincerely and wholeheartedly by modern Jews. New folk-

ways and customs should also be developed and sanctioned to give

Jewish significance to numerous occasions in individual and social

life at present not invested with spiritual meaning.

Jewish folk religion should find expression in the endeavor to

render public worship as significant as possible by relating it to the

ideology of the modern Jew and basing it upon the Jewish traditional

forms as far as they are consistent with spiritual appeal.

It is a far cry from the simple Judaism of the past to the intricate

program called for by Judaism as a civilization. Accustomed to

think of Judaism as a form of truth, whether divinely revealed or

humanly achieved, we conclude that complexity is a sign of arti-

ficiality. It is therefore necessary to recall that Judaism as a civil-

ization is not a form of truth, but a form of life. The higher the

organism is in the scale of life, the more intricate and complex its

structure. To survive, Judaism must become complex. It must

absorb some of the very forces and tendencies that threaten it,

effect new syntheses on higher levels of national life, and enter upon

a career which will set up new goals in the evolution of civiUzations.

In sum, those who look to Judaism in its present state to provide

them with a ready-made scheme of salvation in this world, or in the

next, are bound to be disappointed. The Jew will have to save Juda-
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ism before Judaism will be in a position to save the Jew. The Jew

is so circumstanced now that the only way he can achieve salvation

is by replenishing the "wells of salvation" which have run dry. He
must rediscover, reinterpret and reconstruct the civilization of his

people. To do that he must be wilHng to live up to a program that

spells nothing less than a maximum of Jewishness. True to his his-

toric tradition he should throw in his lot with all movements to fur-

ther social justice and universal peace, and bring to bear upon them

the inspiration of his history and religion. Such a program calls for

a degree of honesty that abhors all forms of self-delusion, for a

temper that reaches out to new consummations, for the type of cour-

age that is not deterred by uncharted regions. If this be the spirit

in which Jews will accept from the past the mandate to keep Judaism

alive, and from the present the guidance dictated by its profoundest

needs, the contemporary crisis in Jewish life will prove to be the

birth-throes of a new era in the civilization of the Jewish people.
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tive Christianity without binding itself to any particular confession. It

fights the spirit of Jewish materialism in us and outside us and is

convinced that a lasting convalescence of our people can only take place

from the inner conviction of 'common usefulness before individual use-

fulness.'
"

' Spengler, Oswald: Decline of the West, translated by Charles F. Atkinson,

Alfred A. Knopf, New York, 1930, II, 320.
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" Berkson, Isaac B.: Theories of Americanization, New York, 1920; Kallen,

Horace Meyer: Culture and Democracy in the United States, New York, 1924.
^° Cf. Encyclical on Education, January 11, 1930, Ch. XXVIII, note i.

'^ Cf. Smith, Gerald Birney: Principles of Christian Living, Chicago, 1924,

Ch. XVII.

CHAPTER VII

* A striking illustration of the prevailing perplexity is a recent division of

opinion among the Jews of Pittsburgh over the project of having a Jewish Room
in the Cathedral of Learning which was constructed under the auspices of the Uni-
versity of Pittsburgh. Questionnaires were sent to one hundred persons, Jews and
non-Jews, for their opinion. Of these, forty four returned replies. The following

replies give a true picture of the ideas, fears, hopes and predilections of the majority

of American Jews with regard to Judaism:
"Twenty-five expressed themselves as believing that the Jews should have a

room in the long heralded Cathedral of Learning. Seven were opposed to a Jewish
Room. Six were non-committal, and six were unable to answer. Of the affirmative

replies, nine were received from Pittsburghers.

"The reasons given for abandoning the project of the proposed Jewish Room
were as follows:

"i. The only purely Jewish contribution to the culture and civilization of the

world is in the field of religion. No other religious group is considering such a

project, so that a room devoted to religion would be out of place.

"2. Jewish scientists, musicians and painters have not done their work as Jews.

It has been produced through and as a result of their national environment. In

medicine, science and art there is nothing typically Jewish.
"3. The expense of such a room would be great and the money invested could

be used to better advantage in the work of our local social and philanthropic insti-

tutions.

"4. The room would not be used. It would be a showpiece to our vanity.

"5. We should not place our contribution, which is purely spiritual, beside the

tangible contributions of other peoples.

"6. Owing to the widely different opinions as to whether the Jews represent a

race, a nation, a religion, the room and the idea behind it would need constant

interpretation.

"7. The fact that Jews disagree so greatly in regard to the project would make
the room a monument to our differences.

"8. Jewish students at the University of Pittsburgh would not want the room.
"9. Neither the Jews of the Community nor the Jewish student body have been

aoproached by the University in regard to this room. The idea of a Jewish room did

not originate at the University and should the project be endorsed by all Pittsburgh

Jewry, there is no authority for the assumption that the'TJniversity of Pittsburgh is

ready to grant such a room.
"The following reasons were advanced as reasons why the Cathedral of Learning

should include a Jewish Room among the fifty-six rooms set aside to represent the

cultural contributions to civilization of the various peoples of the world:
"i. Monotheism, the basic unity of mankind. The three monotheistic religions

are all of Jewish origin.

"2. Culture—Jewish culture is a unique culture based on the Bible, the Talmud,
and ideas contained therein. Jewish culture is not limited by national boundaries.

"3. Social justice is articulated through the Prophets.

"4. In view of our civilizing influence, our contribution to the Cathedral of

Learning would be incomplete and unhistorical without a Jewish Room.
"5. Jewish culture is consistent with American ideas. The immigrant may shed

his social habits but not his culture.

"6. Jews are taken to task as Jews when we have a Jewish criminal. Why
not place in the Jewish Room memorials to the great Jewish personalities?

"7. The Jewish Room would promote good will and understanding.
"8. It would be a source of pride to Jewish students.

"At the conference's meeting [Pittsburgh Conference of Jewish Women's Organi-
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zations], the vote by organizations was taken, with the following results: of 20
constituent organizations belonging to the Conference, sixteen groups sent written

notes as requested. Thirteen voted in the affirmative, and three in the negative."

Jewish Daily Bulletin, April 25, 1930.
^ Friedlaender, Israel: Past and Present, Cincinnati, 1919, 263-267.

CHAPTER VIII

' Hertz, J, H.: Affirmations of Judaism, London, 1927, 125, note 10.
^ Philipson, D.: The Reform Movement in Judaism, New York, 1931, 351, 352.
^ Margolis, Max L.: "The Theological Aspect of Rcforri:.:! Judaism," C. C.

A. R. Yearbook, 1903, XIII, 294.
* Additional presentations of Reformist Judaism; Hirsch, E. G.: Jewish

Encyclopedia, X, 347-352; "Reform Judaism from the Point of View of the Reform
Jew"; Dcutsch, G. and Mielziener, M.: "Principles of Judaism," C.C.A.R. Yearbook,

1900, X, 148-164; Margolis, Max L.: op. cit., 185-308; Montefiore, C. G.: Outlines of
Liberal Judaism, London, 1923; Hirsch, Emil G.: "The Philosophy of the Reform
Movement in America," C.C.A.R. Yearbook, 1895, 90-112.

'' Philipson, D., op. cit., 357.
" Ibid., 355-
' The Sages interpreted the scripture "They have forsaken me and have not

kept my law," Jer. vi, 11, as meaning that God would not have minded being for-

saken by Israel if Israel had only kept the Law. Lam. Rabba Proem i. This would
imply that to the Sages the study of the Torah and the observance of its laws were
more important than the worship of God. Elsewhere, the question is raised whether
the Torah exists for Israel or Israel for the Torah, and the tendency is to favor the

idea that the Torah exists for Israel. Ecc. Rabba I, 4.
" Kohler, K.: Jewish Theology, by permission of The Macmillan Company,

publishers. New York, 1918, 36.
° Philipson, D.: "Beginnings of Reform Movement in Judaism," Jewish Quar-

terly Review, 1903, XV, 481.

'"Margolis, M. L.: op. cit., 192, 193.
'' Kohler, K.: op. cit., 158.

^' Ibid., 165.
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pany, London, 1912, 160.

'' Kohler, K.: op. cit., 38-39.
'"' Ibid., 326.
^^ Ibid., 328.
^' Ibid., 6.
^^ Ibid., 446.
^^ Ibid., 340.
^^ C. G. Montefiore elaborates further on the doctrine of the mission. He makes

it evident that the mission-idea as interpreted by Reformism played but a relatively

insignificant role in the consciousness of the Jew until modern times. He recognizes

that even the few passages in the Bible which dwell upon the election of Israel were
always understood in a national sense. Messianism meant less the universal adoption
of the truth concerning God than the prosperity of Israel and its spiritual pre-

eminence. The glory of God was identified with the glory of Israel. Moreover, the
limited scope that has hitherto been given to Jewish worship and ceremonial, whereby
their uses were regarded as confined to those born in Israel, stood in the way of the

Jews grasping fully the universal character of their mission: op. cit., 167.

^' Kohler, K.: op. cit., 46.
-^ Ibid. 352; Montefiore, op. cit., Ch. XV, takes, in the main, the same attitude

as Kohler, although he attaches somewhat more value to legalism than Kohler.
"Liberal Judaism," he says, "is still in a certain, modified sense ... a legal religion."

op cit., 220. The modification consists in giving to the term "legal" the connotation
not of specific juridical or ceremonial laws, but of law-mindedness as a trait of the
ethical life.

-' Kohler, K.: op. cit., 482.
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** Ibid., 490.
*
" Montefiore looks forward to the universal adoption not only of the doctrine

of Judaism but also of its ceremonies. "It is not sufficient," he says, "to offer to

outsiders excellent doctrines without also offering to them forms and ceremonials.

Religion is a whole, and the doctrines need a form. Men cannot do with doctrines

(however excellent) alone. They require an historic ceremonial as well. Judaism
must offer them both." op. cit., 168.

*" Montefiore, C. G.: op. cit., 165 f.

CHAPTER IX

^ Philipson, David: The Reform Movement in Judaism, 470, note 32; Bernfeld,

Simon: Toledot ha-reformazion ha-datit be-yisrael, Warsaw, 1923, 21, 25.

*Cohon, Samuel S.: "The Theology of the Union Prayer Book," C. C. A. R.
Yearbook, 1928, XXXVIII, 249, 250.

^ C. C. A. R. Yearbook, 1926, XXXVI, 300.
* Morris Joseph, whose theology is in substantial agreement with that of the

Reformists, attempts to show why on$ cannot further the "universal truths" of

Judaism as a Theist or Universalist. In answer to the question, "what does it matter
by which particular race or sect the great task is accomplished?" he says: "The
Jew owes allegiance to Judaism as well as to his mission, just as every Englishman
owes loyalty not only to England's civilizing task but to England herself. . . . Loyalty
is the first duty of the citizen and of the Jew alike. But, in the second place, the

maintenance of Judaism as a distinct religion is itself faithfulness to the mission. . . .

To disregard our distinctive Judaism ... is to rob Theism of a powerful ally in the

task she shares in common with Israel." Judaism as Creed and Life, New York, 1903,

186. The first reason approximates that nationalism which, while tolerated by Morris
Joseph, is regarded by him as a survival of traditionalism, inconsistent with the more
spiritual interpretation of Judaism. The second reason merely begs the question.

Both reasons are advanced as an argument for prohibiting marriage between Jew and
Gentile.

^ Philipson, David: The Reform Movement in Judaism, 356.
' Cf. Maimonides: Yad, Hilekot teshubah III, 7 and comment of Abraham ben

David (RaBaD).
' Kohler, K.: Jewish Theology, 447.
* Montefiore, C. G.: Outlines of Liberal Judaistn, 66.
* "To argue in general whether brotherhood, race equality, respect for per-

sonality, democratic participation, industrial democracy, are practical and desirable

often means that no party to the discussion knows what the other person is talking

about. ... It often happens on the other hand, that members of a group say they
agree in their belief in brotherhood, respect for personality, loyalty to the country,

good will to other races, and at the same time it is discovered that they disagree

radically as to what they would do in the concrete. This shows that when the

principle is defined, they really disagree on the principle." Elliott, H. S.: The Process

of Group Thinking, Association Press, New York, 1928, 56.
*
' Committees have been appointed and resolutions drawn up bearing on the

strife between capital and labor. The Union Prayer-Book, 1922, II, 314-17, con-

tains a trenchant statement on the question to be recited once a year. All these

measures are, however, about as potent as whistling at a thundering express train.

The frequent appeals for cooperation between workers and employers are mere
verbiage. "Cooperation toward what?" it has been asked. Each has his dominant
objective: The employer asks for cooperation toward increased production; the

worker toward increased wages. Just what, then, is implied in the appeal to

cooperate ?
^' Dewey, John: Human Nature and Conduct, New York, 1922, 28.
^' Montefiore, C. G.: op. cit., 165.
'
' "The conception of a Jewish race, in the biological sense, seems to be based

on a misunderstanding. The word race is often used very loosely, but there is both

anthropological and historical evidence against the existence at the present time of a

Jewish race in the biological sense." Singer, Charles: "The Jewish Factor in Medieval

Thought," The Legacy of Israel, Oxford, 1927, 180, note i.
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the new demands of American Jewish life? A study . . . shows that there is very
little difference between the curricula of forty years ago and the curricula of

today. . . . We have not developed courses of study which deal with many problems
and difficulties which confront our children and young people. Our materials are

extrinsic, and do not touch their lives; our worship services are often routine and
stereotyped. . . . We will be unable to give our children the minimum essentials of

Jewish education until we substitute the two-day a week school for our present

Sunday school." Pollak, J. B.: "Forty Years of Reform Jewish Education," C. C.

A. R. Yearbook, 1929, XXXIX, 408, 409, 417, 432.
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CHAPTER XI

' Cf. Philipson, D.: The Reform Movement in Judaism, Ch. I, and notes.
' S. R. Hirsch is the only one among the defenders of orthodoxy whose presen-

tation is lucid, logical and consistent. One may disagree with his fundamental premise,
but once his premise is granted, for argument's sake, the majority of his conclusions
are inevitable. Cf. Hirsch, S. A.: "Jewish Philosophy of Religion and Samson Raphael
Hirsch," A Book of Essays, London, 1905, 167-218.

' New York, 1899.
* In his writings, he frequently indicates that his appeal is mainly to the younger

generation of his day. This is significant insofar as it shows that the Neo-Ortho-
doxy advocated by Hirsch is a conscious and deliberate attempt to meet the chal-

lenge of modernity. In every instance, he urges the young to overcome the anti-

Judaistic tendencies of an age which is marked by a complete upset of traditional

human values, and to anchor themselves to the one certainty amidst the sea of

doubt, to God and his word.
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reader that the God of the Torah is the creator, whereas the human mind is qualified

to understand only the created world, and even the created world only to the extent

to which man can bring it within the sphere of his influence. The Torah reveals

only what God must mean to man, not what God is in himself. Whatever has no
direct bearing on life, it is futile for the understanding to try to grasp, and even if

grasped, would be of no consequence. Before you set out upon any investigation,

be sure that its object is attainable and that it is a means to the furtherance of life.

The search which is prompted solely by curiosity without regard to the value for

human life or the object sought for, is a denial of God's transcendence and an auda-

cious transgression of the bounds set up by God. It is harmful because it leads to

doubt and discontent. Only such knowledge as has no relevance to the way in which

we should serve God and obey his will is outside the province of the human mind.
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Deutsch in his polemic against orthodoxy wrote "Judaism is a historic body, a body
of people who belong together by community of sentiment, based on the community
of history and who have the aims of their self-improvement in common. We wish to
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1924, and, Ha-oneshin ahare hatimat ha-talmud, Jerusalem, 1922; "Gemeinde," Ency-
clopoedia Judaica, Berlin VII, 191-210.

CHAPTER XVI

* Exod. XV, II.

' Amos iv, 7; Isa. iii, 10, 11; Mai. iii, 10, etc.
* Mishnak Abot IV, 16.
* Hilekot teshubah IX, 2 f ; Hilekot melakim XII, 4.
^ Religio Laid Judaici, Bloch Publishing Company, New York, 1907, 78.
«
Ibid., 53-54-

'' Neuman, Abraham A.: "The Keys of the Sanctuary," Jewish Exponent, Phila-

delphia, June 14, 1929.
* Apropos of the general question whether Jewish life is compatible with

diversity of religious beliefs, the following is quoted as stating the modern view with
regard to fellowship:

"It has been assumed that the greatest fellowship comes between people who are

likeminded. Consequently, we tend to associate with persons who have the same
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interests and who look at life the same way that we do. This is a relationship easier

to secure, but it is not the highest form of fellowship. The fellowship out of which
creative results emerge is that between persons concerned in the same area of life,

but who have varying attitudes, convictions and experiences. Such a fellowship is

an achievement worth while because it demands first, mutual respect; second, an
attempt to understand the other person's point of view ; and third, an effort to find

a way out in which all can join wholeheartedly. It is creative because of the very
richness of the contribution of diverse points of view." Elliott, H. S.: Process oj

Group Thinking, 183-184.
* Burgess, E. W.: The Family as a Unity of Interacting Personalities," Family,

March 1926, VII, 4.

CHAPTER XVII

' Cf. Gen. .xi, 1-9; Isa. x, 5-6, 1,5-16; Jcr. xxv, 15-31; xlvi-xlix.
" Cf. Hayes, C. J. H.: The Historical Evolution oj Modern Nationalism, New

York, 1931.
^ Cf. Baron, Salo: "Nationalism and Intolerance," Menorah Journal, June, 1929,

XVI, 503-515; November, 1929, XVII, 148-158.
* Decline oj the West, II, 363.
^ Miller, Herbert Adolphus: The Beginnings oj Tomorrow, New York, 1933, 45.
" The Promise oj American Lije, New York, 1909, 212 ff.

^Neumann, Fr. J.: Volk und Nation, Leipzig, 1888; Zangwill, Israel: The
Principle oj Nationalities, New York, 1917; Renner, Karl: Das Selbstbestimmungs-
recht der Nationen, Leipzig and Vienna, 1918; Der Kampj der oesterreichischen Na-
tionen um den Staat, 2nd edition, Leipzig, 1918; A summary of Renner's ideas will

be found in Bauer, Otto: Die Nationalitdtenjrage und die Sozialdemokratie, Vienna,

1924, 324-366.
* Stoyanovsky, J.: The Mandate jor Palestine, London, 1928, 54.
° "The status of the Jews no longer constitutes a mere political issue within

certain States, or a diplomatic issue between States, on the ground of humanitarian
protection afforded them by such Powers as Great Britain, France and the United
States; Jews as such have become subjects of rights and duties provided for by
international law. This change was rendered possible by the widening of the scope

of the law itself, as since the establishment of the systems of protection of minorities

and of mandates international law may be said to begin with nations while previ-

ously it began with States. It is through this extension that Jews, constituting at the

present time a nation without a corresponding State, could directly be dealt with by
international law across the boundaries of the various States in which they reside."

Ibid., 55.
^^ If it is true that the Jews in Eastern Europe "played a decisive part in the

enactment by the Paris Peace Conference of provisions for the protection of

minorities," it is due to the agitation that had been carried on among them for

almost a quarter of a century in behalf of the new cultural conception of nation-

hood. Janowsky, Oscar I.: The Jews ard Minority Rights, 1898-1919, New York,

1933. 7-

CHAPTER XVIII

' Renan, Ernest: "Qu'est-ce qu'une nation?" Discours et Conjerences, Paris,

1887, 306, 307.
" An interesting case in this connection is that of the eleven year old boy in the

state of Washington who was taken away from his parents and placed out for

adoption in another family because he had been taught by his parents to refuse to

salute the flag. Van Waters, Miriam: "Parents in a Changing World," Survey, No-
vember 1, 1926, 140.

* The fact that the individual conscience can come into conflict with the state

seems to have been overlooked. Cases have arisen recently of applicants for American

citizenship who refused to take up arms in case America went into war. In the

decision of the Macintosh case rendered by Judge Martin T. Manton of United

States Circuit Court of Appeals, June 30, 1930, Judge Manton, taking up at the same
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time a similar case of a woman applicant, says: "This appellant said that she would
promise to defend the Constitution as far as her conscience as a Christian would
allow. The government, by its Constitution and its acts of Congress never exacted

more from any applicant." The New York Times, July i, 1930, 31. It appears that

the conscience fares better when it is Christian than when it is non-sectarian.

'"Shifting the National Mind-Set," The World Tomorrow, February, 1924;
Snedden, David: "Sociology, a Basic Science to Education," Teachers College Record,

March, 1Q23, enlarges upon this point; Dickey, Louise Atherton: "Democracy in the

Home," World Tomorrow, September, 1922, 267-268.

CHAPTER XIX

* The pragmatic interpretation of "election" which we here suggest in no way
precludes the psychological interpretation of the idea as the religious experience of

grace. We subscribe fully to the following description of the individual's inner experi-

ence of "election." "The recipient of divine grace feels and knows ever more and
more surely, as he looks back on his past, that he has not grown into his present

self through any achievement or effort of his own, and that, apart from his own
will or power, grace was imparted to him, grasped him, impelled him, and led

him." Otto R.: Idea of the Holy, translated by J. W. Harvey, London, 1928, 91.

In the pragmatic interpretation we merely make explicit how the "elect" conceives

the present self into which he has grown.
^ Joseph, Morris: Judaism as Creed and Life, 156.
° I Chron. xvii, 21.

* Sumner, W. G.: Folkways, 14.
" Authorized Daily Prayer Book, 4.
* Decline of the West, U, 174.
' Ibid., II, 24.
" Ibid., II, 27.

CHAPTER XX

' Zimmern, Alfred E : Nationality and Government, London, 1918, 52.
" Gen. xii, 7.
=" Gen. 1, 24.
* Ex. iii, 8.

" Ex. vi, 7-8.
* Ex. XV, 16-17.
'' Cf. Isa. xlix, 18.

® Sifrd on Deut. xxxvii, xxxviii.
* Statement by R. Eliezer b. Pedat, Jer. Rosh ha-shanah s8b.

'° Baba Batra 91a.
'' Ketubot nob.
' ' Pesahim 87b.
^' Macaulay, Thomas Babington: Essay and Speech on Jewish Disabilities,

edited by I. Abrahams and S. Levy, Edinburgh, 1910, 53-54.
^* Sur Moses Mendelssohn, sur la reforme politique de juifs, London, 1787.

'^Ilfeld, Zebi Hirsh: Dibere negidim, Amsterdam, 1799.

'*Cf. Hirsch, S. R.: Nineteen Letters of Ben Uziel, 159-168; Rapoport, Solo-

mon Judah: Tokahat megulah, edited by R. Kirchheim, Frankfort a. M., 1845, 13.
^' Cf. Gelber, N. M.: Zur Vorgeschichte des Zionismus, Vienna, 1927, 42-48.
'* Series of League of Nations, Publications, 1930, VI A, 37, 38.

'""The report made for the government of which I was the head in 1919, by
competent and experienced engineers stated that by well-planned schemes of irriga-

tion one million acres could be added to the cultivatable area of Palestine and that

by this plan sixteen persons could be maintained for every one there now." David
Lloyd George: "Britain Facing Grave Imperial Crisis," New York American, Sun-

day, April 13, 1930, E-4.

"""A national home," says Norman Bentwich in "The Mandate for Palestine,"

British Year Book of International Law, 1929, 139, "connotes a territory in which a
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people without receiving the rights of political sovereignty, has, nevertheless, a

recognized legal position and receives the opportunity of developing its moral, social,

and intellectual ideals." Felix Frankfurter, in "The Palestine Situation Restated,"

Foreign Affairs, April, 1931, IX, 415, states: "Authoritative Jewish demand is not for

a Jewish state; it does not ask the right to govern others. Jews desire only the

opportunity of national development within their ancestral land. What kind of

polity will eventually emerge from the interplay of the two dominant cultures and

races in Palestine, further complicated by Protestant and Catholic Christian influ-

ences, what place such a polity may assume in the British Commonwealth of Nations

or in a possible federation of eastern peoples, no man is shrewd enough to foresee."

The effects of Jewish immigration into Palestine on the economy of the country

in general, and on the prosperity of the Arab population in particular, is set forth with

considerable detail in a pamphlet, Immigration and Prosperity, Tel Aviv, 1930.

This pamphlet contains the evidence prepared for the Palestine Commission of

Inquiry by S. Hoofien.

CHAPTER XXI

^ Ross, E. A.: Foundations of Sociology, New York, 1920, 238.
' The chaos existing at present in Jewish communal life is revealed" in the

symposium conducted by the Jewish Social Service Quarterly in its issue of Septem-
ber, 1930. Two tendencies find expression in this symposium: one which holds that

Jewish life is valuable and should be conserved, the other which regards Jewish life

as unpromising and valueless and favors assimilation and ultimate dissolution.

The extremely negative attitude toward Jewish life is expressed in an anonymous
article, "Facing Reality." The writer holds that there is nothing unique or different

in Jewish life. It contains nothing which may not be obtained by assimilating in

world humanity. Jewish "distinctiveness" is a result of definite economic and social

restrictions; upon removal of these restrictions the Jew and his "distinctiveness" have
disappeared. In America especially these artificial differences are being "mainstreeted"

out of existence. With a vague vision of the time when all social work will be

unnecessary, the writer indicts Jewish social work for forming a barrier to intergroup

good will.

Without the directness of the former article, H. L. Lurie, "Evidence from a

Social Agency," expresses the same assimilationist tendency. He finds that although

Jewish agencies serve Jewish clients, in technique and function these agencies possess

little Jewish content. Although they strive to be tolerant of Jewish ceremonial,

folkways and culture, they possess little understanding of the religious and cultural

milieu of the various groups, and the tendencies point away from a specific Judaism
toward what he calls a "modern social viewpoint." When Jewish custom is in conflict

with American life, they favor the abandonment of Jewish custom. The adjustment
that the agencies effect is not the adjustment of the Jewish heritage to another
culture. It is the negation of the Jewish heritage.

Other writers take an affirmative attitude to the problem of the perpetuation of

Jewish life in America. Jewish life is icen as a positive and valuable entity, which
the Jewish communal agencies should foster. The agency should concern itself with
the adjustment of Jewish family Hfe to the American community, holds Violet Kittner,

"As the Case Worker Senses It." It should contribute to Judaism and to Jewish
survival in America. The writer feels that Jewish life should function effectively in

America not by discarding its individuality, but by accepting that individuality and
developing it.

The writer of the most vigorous article, John Slawson, "Communal Aspects,"

docs not approach the problem of Jewish life from any polemic point of view.

Jewish life exists, he argues; therefore, it should be reckoned with. It is active,

varied, functioning; therefore, it should be encouraged to develop that experience.

He considers as one of the chief aspirations in Jewish communal endeavor a common
underlying purpose permeating all its activities; the purpose of raising Jewish life

to as highly functioning a plane as possible. That implies self-adjustment to Ameri-
can culture along with the retention of what is significant in the heritage. This
objective may be achieved by an integrated yet multiple approach, which takes

cognizance of the many elements in the Jewish community, and of the many ele-

ments—religious, political, social, cultural—in Jewish life. It is an approach essen-
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tially Jewish in character, one that recognizes the value of Jewish education, and
understands the meaning of Jewish group life in America. The Jewish community
should not consider itself self-sufficient, but must develop an international interest in

Jewish life, which should take the form of a concern with the upbuilding of Palestine,

with east-European relief, with the protection of the civil, political, and religious

liberties of Jewish minorities throughout the world. The writer proposes federation as

the agency most fitted to achieve the realization of these aims, because it unites within

itself many elements of the Jewish community, and can approach Jewish problems

from their multiple aspect.
' Purvin, J. F.: "My Synagogue Dues," Opinion, August, 1933, III, 13-15.
* Sackler, H.: "The Kehillah of New York," Communal Register, New York,

1918, 47-73; Waldman, M. D.: "Cooperation Between All Groups in a Community,"
an address to the National Conference of Jewish Charities, Indianapolis, May 9, 1916,

Jewish Charities, September, 1916, VII, 92-99.
^ New York Kehillah Archives, February, 1919 (mimeographed).

• On page S43 is a chart of the Jewish Community Council of Pittsburgh, Penn-

sylvania, reprinted with the permission of Dr. Ludwig B. Bernstein. This was pre-

pared in the spring of 1933. Mr. Israel A. Abrams suggested the plan of financing.

The plan is proposed to take the place of the present community organization, the

Federation of Jewish Philanthropies of Pittsburgh. The federation was felt to be

primarily interested in a philanthropic program and as such fell far short of

what the sponsors considered was an articulate desire for a new type of community-

controlled and well-integrated Jewish organization. Some of the more interesting

features of this plan are:

1. The General Assembly would be the ultimate governing body. It would be
composed of representatives from the communal agencies and organizations. These
latter would send delegates in accordance with their budgets. An agency having a

budget from $5,000 to $25,000 a year would be entitled to one delegate. One with

a budget from $25,000 to $50,000 would send two. The maximum number from
any one agency would be four. Labor organizations, professional groups and others

who work without budgets are allowed to send one delegate provided they have a

minimum of twenty-five members.
2. The General Assembly would meet three times a year to discuss general

policies and to designate one fourth of its numbers to serve as an Administrative

Council. The Administrative Council will elect an Executive Council of fifteen to

carry on the actual work.

3. There are to be four main divisions of the communal organization (see chart).

4. The division of religious organizations will have the following subdivisions:

a. Temple and Synagogues.
b. The Board of Kashruth.

c. The Beth Din (court of arbitration, domestic relations).

d. men's, women's and alumni organizations attached to the Temples and
Synagogues.

e. Committee on Cemeteries.

5. The division of cultural and educational organizations will be composed of the

following sub-committees:

a. Committee on Intensive Jewish Education, including Talmud Torahs,

Hedarim, Hebrew Schools, Institutes and Training Schools for

Teachers.

b. Committee on Jewish Education of the non-intensive character (Sab-

bath Schools, Sunday Schools and Training Schools for Teachers).

c. Committee on Extension Education, including the communal celebration

of Jewish festivals and holidays (Hanukah, Purim and Passover)

and on lectures of larger Jewish import to the community, possibly

through the development of a Jewish lecture bureau.

6. Perhaps the most significant and revolutionary aspect of this plan is the

democratic form of support which it provides. The total estimated budget of $270,000

is to be derived from the following sources:

a. A sales tax on kosher meats, poultry and masot to yield. . . . $155,000

b. An admission tax of $1.00 per person attending high holi-

day services in Synagogues and Temples to yield iS^ooo

c. Membership fees from the entire community ranging from

$3.00 a year to a more generous fee for wealthier people 100,000
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In a community of some 50,000 Jews the more generous fees at their best will

be nowhere near the munificent gifts from the few wealthy, which federations still

depend on, with all the attendant evils of patronage and absent control.

7. The budget is to be expended among the following:

a. Administration, complete executive staff offices $ 25,000

b. Maintenance of spiritual heads of whole community 20,000

c. Maintenance of Shohetim and Mashgihim 30,000

d. Maintenance of cattle Shohetim 18,000

c. Maintenance of Jewish education .^SiOoo

f. Cultural activities, forums, extension education, lecture courses 30,000

8. Maintenance of minor organizations SiOoo

h. For all types of national and international organizations

devoted to religious, educational and philanthropic objec-

tives 100,000

The Jewish Welfare Board inaugurated on November 17, 1933, a plan for the

Jewish community of Harrisburg, Pennsylvania, which though not so ambitious as

the Pittsburgh plan is motivated by the same desire for a fully integrated, total

expression of Jewish needs. The prospectus of the plan for which I am indebted
to Mr. Harry Glucksman of the Jewish WeUare Board, New York, explains its aims
as follows;

"It is proposed to form a new, all inclusive Jewish community organization, to

be known as 'The Jewish Community of Harrisburg, Inc.,' to succeed the present

Federation and to serve as the central agency for the support of the communal
program of Harrisburg Jewry.

"While one of the purposes will be to raise the funds necessary to meet the

present needs of Jewish education, relief and Jewish Center work, the new organiza-

tion has larger objectives. It aims to aid in uniting all elements and groups in the

community, the congregations, lodges, women's organizations. Workmen's Circle, as

well as the beneficiary organizations of the Federation. It will be the one democratic

body, expressing the will and the best interests of the Jewish community. It expects

that every Jew in the community will become a member and have a voice in the

affairs of the organization.

"It will utilize the existing organizations in the planning and conduct of a broad
cultural and Jewish program for the benefit of the members.

"The new organization will plan for the orderly development of necessary

institutions and activities essential to a dynamic and constructive development of

Jewish life.

"The difference between the present Federation and the proposed organization is

best illustrated by the fact that whereas under the existing arrangement a contributor

received no direct benefits himself, under the new plan he and his family will.

"In the first place, every contributor will be a participating member with a

voice in the Assembly.
"Secondly every contributor will be privileged to attend lectures and cultural

meetings arranged by the organization.

"Every contributor will, if he so desires, be privileged to enroll his children in

the Hebrew school.

"Each contribution will be credited towards full or p.irtial membership in the

Jewish Community Center, for himself, his wife and children

"A community publication will be issued monthly, or more often, if funds

permit, to each member of the new organization.

"These are tangible services. Much more important perhaps, is the value of this

plan in establishing and continuing a firm basis upon which Jewish life in Harrisburg

shall exist. The appeal for support of every Jew in Harrisburg is primarily an appeal

for the support of a necessary and sound community program as a matter of duty
to Jewish institutions.

"In addition, it appeals for the affiliation and identification of everv Jewish
citizen with a movement that strives to promote to the high'^st degree and in the

largest measure the welfare of Harrisburg Jewry. It calls for intcllit'cnt action upon
problems of local importance and of general Jewish significance."

A report. The Federation As the Vital Community Agency, submitted by the

Committee on Finances and Governmental Welfare Policies of the National Council
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of Jewish Federations and Welfare Funds, prepared for discussion at the General
Assembly, meeting at Chicago on January 6-7, 1934, lists nine factors which deter-
mine the demands upon Federation and then proceeds with the question:

"What reconstruction in the Federation program do these factors demand?
"i. An increasing emphasis upon those functions which will help Jewish families

and individuals in the grave problems of social and economic adjustment arising out
of our developing economic life.

"2. An increasing emphasis upon those functions which are so specifically Jewish
that none but Jews can be expected to deal with them.

"The welfare of the Jewish group as a whole, with all that this involves in the

furtherance of economic, social, political, religious, and cultural needs of the entire

group, is the definite objective of organization ift the Jewish community. The
Federation has an important, if not primary responsibility in organizing the commu-
nity for these objectives.

"May we not> therefore, formulate as working principles:

"i. That where public social work and the protective devices of social

legislation are in operation, Jews will participate as citizens in the general

community.
"2. That Jews will retain and foster services to help fellow-Jews make

their adjustments in a new and rapidly changing American society.

"3. That Jews will shoulder the full and sole responsibility for distinctly

Jewish community work.
"How would such a realistic approach affect our present procedure? Budgetary

practice until now has allocated the bulk of Federation's funds to relief, health and
child care; a small residuum for character building, Jewish culture and Jewish edu-
cation; and little, if any, toward constructive projects for social and economic adjust-

ments or for Jewish work of national and international character.

"Public agencies are steadily assuming responsibility for Jews, as for other citi-

zens, who may need services in relief, health, and child care. This is exactly as it

should be. We should encourage and strengthen it into accepted governmental policy.

We should support all efforts for constructive programs which seek to improve the

economic position of the masses. With the Federation gradually freed of primary
relief demands, should we not correspondingly release Federation funds for the sup-

port of constructive projects for economic and social welfare of the Jewish group and
for other distinctively communal activities?"

'' Cordis, Robert: "Jewish Education in New York City," Menorah Journal,

November, 1929, XVII, 133-144.
* Waldman, M. D.: "Federations in Jewish Philanthropy," Menorah Journal,

IV, 111-122.
' Hexter, Maurice: "Certain Tendencies in Federation Movement," Proceedings

N. C. J. S. S., 1923, 127-137-
^ ° Lowenstein, S.: "Federations and Local Non-Affiliated Societies," J.S.S.Q.,

March, 1926, II, 151.

CHAPTER XXII

^ Durkheim, Emile: Elementary Forms of the Religious Life, Allen and Univin,

London, 430.
'^ Freud, Sigmund: The Future of an Illusion, New York, 1928.
' Ibid., 43-
* "Religion and Science," The New York Times Magazine, November 9, 1930, i.

CHAPTER XXIII

* Montefiore, C. G.: Outlines of Liberal Judaism, 78 f.

* Job xiii, 7.

* Decline of the West, II, 266.
* Montefiore, C. G.: op. cit., 168.
* Ibid.
* As the historic religions are at present interpreted, even from the most liberal

standpoint, there is no room in any of them for the frank renunciation of their ambi-
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tion to become the religion of mankind. Universalism, messianism, spiritual imperial-
ism, call it what you will, is the logical deduction from their basic premises about
themselves. Christian thinkers of the most liberal schools would hesitate to concede
permanency to Judaism. Surely, no one will accuse Claude Montefiore of being
narrow, yet even he maintains that "Christianity itself seems to Jews only a state

in the preparation of the world for a purified, developed and universal Judaism."
op. cit., 163. How far this is the case at the present time even in Christian liberal

circles is evident from the question: "Is a 'Tolerant' Christianity Possible?", Eakin,
Frank: Christian Century, February 26, 1930, 267-269. So integral to Christianity

does intolerance appear to him that he cannot part with it unless he can be assured
of some "moral equivalent."

CHAPTER XXIV

^ Durkheim, Emile: Elementary Forms of the Religious Life, 348-349.
* Cf. Ames, Edward Scribner: Psychology of Religious Experience, Boston and

New York, 1910, 280.
* "Magic Science and Religion," Science Religion and Reality, New York,

1928, 40.
* Cf. Durkheim, Emile: op. cit., 47.
" The papacy went still further in insisting upon loyalty to the Pope as a

prerequisite to salvation. "To be subject to the Roman pontiff we declare, say, define

and pronounce to be absolutely necessary to every human creature to salvation."

Boniface VIII, Unam Sanctam.
' Hayes, Carlton J. H.: Essays on Nationalism, New York, 1926, 93-125.
' Cf. Haydon, A. Eustace: The Quest of the Ages, 18 ff.

* Decline of the West, II, 69.
* Fichte maintained that Christianity was presented to the Teutons as part of

the desirable equipment of the Romans. Addresses to the German Nation, translated

by R. F. Jones and G. H. Turnbull, Chicago, 1922, Ch. VI.
^^ "Roman imperialism . . . ended by destroying the spirit of nationality. . . .

Yet the empire, though it decayed as a fact, survived as an idea. It had a new and
very remarkable lease of life in an idealized form, as the Roman Church. ... In

Christianity we may say with Seeley that the Jewish nationality had a new and
boundless extension. The civilised world has adopted Jerusalem as its spiritual

capital, and David and the prophets." Inge, W. R.: Outspoken Essays, Second Series,

New York, 1923, 61-62.
^^ National Character, New York and London, 1927, 185.
' " Saluting the flag is one of the rituals of patriotism. Like the ritual of tradi-

tional religion it is subject to abuse, the chief one being the facility with which the

flag ritual is employed as a means of arousing a war spirit. Instead, however, of

demanding the discontinuance of the ritual we should make it the means of purging
patriotism of its selfishness. Cf. Guthrie, William Norman: Religion of Old Glory,

New York, 1919.
*' Keynes, J. M.: Essays in Persuasion, New York, 1932, 297.
^* Megilah 29a.
*' It is interesting to note that among the so-called radical elements in Palestine,

there is a distinct yearning for religious self-expression. Cf. Schweiger, Izhak: Yesod

ha-hevei shelanu viyesirato, Ha-poel ha-sair, April 11, April 25, May i, 1930, XXIII.
^
' "Synagogue is a place for prayer, as is every other place—the open field or

the bed-chamber—where man attunes his mind to communion with God. But Syna-

gogue is first and foremost the place of public worship, a central meeting-place and

a resting-place for the scattered congregations of the Jews. There they assemble to

use, to display, and to assert their last common possession of religion, with the aid of

a book of common prayer. Certain expressions in that book may or may not appeal

to this or that member of the congregation. His feeling, however, may be disregarded,

for the fault most probably lies in his own imperfect realization of the purpose

which the Synagogue fulfils. Most probably he misses the sanction in history or

tradition which attaches to the usage; and the remedy should first be sought in a

careful study of the Prayer-book. Even so it is inevitable that the forms of public

worship wUl not exactly correspond to the needs of the individual soul. Public
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worship is bound in a certain degree to be crystallized by sentiment and made rigid

by convention. Its 'atmosphere,' to use a stock phrase, is necessarily different from
that of personal prayer, and any experiment which aims at a coalescence of the two
must end in destroying the purpose for which the Synagogue exists." Magnus, Laurie:
Religio Laid Judaici, 30-32.

We subscribe fully to the clearly stated distinction in function between private
prayer and public worship, but we take exception to the inference that public worship
is doomed to rigidity and conventionalism. This inference is in line with the philos-

ophy of Conservative Judaism as expounded in that book.

CHAPTER XXV

* Bernfeld, Simon: Mabo lekilebe ha-kodesh, Berlin, Tel Aviv, 1923-1929, I-IV for

a summary of the results of the critical study of the Bible; Schiirer, Emil: Geschichte

des jUdischen Volkes im Zeitaller Jesu Chrisli, Leipzig, 1901-11, ed. 4; Moore, George
Foote: Judaism, Cambridge, 1927-1930, 3 vol., for the centuries after the period of

Ezra through that of the Tannaim.
" To the extent that the Aggadah deals with the characters and incidents

recorded in Scripture, it is a reconstruction of Israel's early past in terms of Torah
and miswot as current values. The Sages conceived of Adam as having been given

the six elementary laws of morality, Gen. Rabba XVI, 6 and Sanhedrin s6a. These
were reiterated to Noah. Shem and Eber are credited with having conducted academies
for the study of Torah, and Jacob is said to have fled there from the wrath of Esau,
Gen. Rabba LXVIII, 5. Abraham is pictured as an elder presiding over an academy,
and as having observed the details of the oral law, Yoma 28b. The three hundred
and eighteen men who fought with him against the four kings. Gen. xiv, 14, were
scholars of the law, Nedarim 32a. During Israel's sojourn in Egypt the study of

Torah was maintained, Yoma 28b. Joshua, Saul, Doeg, Ahitophel, David, etc., were
all immersed in the study of the Torah. In this vein the Aggadah reinterprets the begin-

nings of Israel.

^ Jud. xi, 24.
* Jud. xi, 31.
^ Jud. viii, 27; xvii; xviii.

*

" Gen. xii, 6-7; xviii, 1-19; xxvi, 23-25; xxviii, 10-22; xlvi, 1-3.
' Jer. xiv, 22.

* I Sam. V, 6ff; xxv, 38; II Sam. xxi, i ff; xxiv, i, 12 ff.

" I Sam. xxvi, 19; II Sam. xvi, 10 ff; xv, 31; I Kings xii, 15.
^° II Sam. vii, 14-15.
' ^ II Sam. xxiv, i.

^ ^ The prophetic point of view also found expression in psalmody. It is there-

fore not surprising to find a psalm like the 82nd where YHWH is represented as

taking the other gods to task for showing partiality to the wicked.
^^ Jer. vi, 16 f; Hos. viii, 12.
^* Mic. iii, II.
^'' Amos v, 18, 20.
^ * Theocracy is the term used by Josephus in describing the organization of the

Jews. Cont. Apion. ii, 165.
^' Cf. Josh, xxiv, 19.
^* Cf. I Kings viii, 29, 33, 35; Dan. vi, 11.
^® Cf. Ps. xix, cxix, etc.
^°

Is. xlix, 14-23; li, 3; Iii, 7-12; liv, 1-8; xiv, 7; xviii; xlvii; liii, 7; Ixix, 36-37;
Ixxx; Ixxxv; Ixxxix, 20-52; cvi; ix, 36-37; Dan. ix, 4-19; xii.

^
' Sanhedrin 90a.

^^ Sam. i, 28; Is. viii, 19, etc.
"^ Cf. "State of the Dead," Hastings: Encyclopedia of Religion and Ethics, XI,

841-843. The attitude of the present-day spiritists who affirm that the dead can and
do commune with the living is a modern illustration of the way the belief in the

continued existence of those who died need in no way influence one's religious beliefs

and practices.

^-Ps. vi, 6.

^^ Is. xxxviii, 18.
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"Cf. Ezraiv.
*^ Ps. i; Ixxiii; xciii.

"'Dan. xii.

""Moore, G. F.: op. cit., I, 110-121, 357-442; II, 279-396.
'°In the numerous instances in Targum Onkelos and in the occasional passages

in rabbinic literature in which anthropomorphic passages of the Scripture are trans-

lated or interpreted by some circumlocution that seems to steer clear of the anthro-
pomorphism it is not the ascription to God of human qualities or attributes that

accounts for the circumlocution, but the wish to avoid expressing an idea which is

inconsistent with the supreme power and majesty of God. Cf. Luzzatto, Samuel
David: Oheb ger, Vienna, 1830, 3-5.

"' Cf. Gen. Rabba I, 13; XII; Misknah Sanhedrin IV, 5; Jer. Berakot IX;
Halakah I, R. Eleazar b. Pedat.

^^ Abot I, 14; IV, 13, 22; Shabbat iS3a.
'" Yalkut Ps. XXV.
'* Ps. i, 2; xii, 7; xvi, 11; xix, 8-10; cxliii, 8-10; cxlvii, 19-20.
'^ Lam. Rabba, Proem.; Jer. Hagigah 76c.
^'^ Berakot 5a; Sijra, ed. Weiss, Behukotai, VIII.
^' Deut. xvii, 11-13.
^* "Moses was apprised at Sinai of what every faithful disciple was destined to

discover." Jer. Hagigah I, 76d.

""The Hasidic "Rebbi" is a resurgence of an institution which had long grown
defunct in Judaism.

*" Compare the status of R. Yohanan ben Zakkai with that of Hanina b. Dosa,
Berakot 34b.

*^ Sifre, Deut. 154.
*^ Jer. Horayot 4sd.
*" Cf. Yad, Hilkot Mamrim, III, 4.

'*AbotU,g.
""Cf. Kiddushin 39b.
*' Jer. Peak isd.
*'' Kiddushin 70b; Cf. Yebamot 47a.
*^ Sifre, Behaaloteka 78; Gen. Rabba XXXIX, 14; Num. Rabba X, i; Cant.

Rabba V, 16.
*' Authorized Daily Prayer Book, 48.
' ° Tanhuma, Lek leka, VI.
^' Cant. Rabba I, 6; Cf. Play on names of Jeremiah and Amos, Ecc. Rabba I, 2.
^'^ Megilah, 29a.
^^ Gen. Rabba I, 4; Shabbat 88a.
^' Berakot 32b.
'^^ Ahad Ha-Am: "Shilton ha-sekel," Al parashat derakim, Berlin, 1913, IV, 1-37.

CHAPTER XXVI

^ "Individuality in Our Day," New Republic, April 2, 1930, LXII, 187.
' Rabinowitz, Saul Pinhas: R. Yom Tob Lipman Zunz, Warsaw, 1896; Rabino-

witz, Saul Pinhas: R. Zekariah Frankel, Warsaw, 1898-1902; Ginzberg, Louis: Stu-
dents, Scholars and Saints, Philadelphia, 1928, 195-251.

^ Bernfeld, Simon: Mabo lekitebe ha-kodesh, Berlin, 1923, I, 13.
* "A Talmudic Problem," Jewish Quarterly Review, New Series, 1911-12, II, 88.
"* Deftir, Berlin, 1924, II, 6.

' Klausner, Joseph: Yahadut va-anushiut, Warsaw, 1910, I, 136.
' Jewish History, Philadelphia, 1903, Ch. III.

* The tradition recorded in I Kings xii, 28, is that Jeroboam set up two golden
calves, one at Dan and the other at Beth El. "Calf" is a term of derision used by
scriptural writers for the image of the bull, which was adopted by the Israelites. The
Pentateuch assigns the origin of bull worship to the Israelites at Sinai. Another tradi-

tion recorded in the Book of Judges xvii, xviii, traces the origin of the worship at

the sanctuary of Dan to the invading Danites. The image that Gideon made was
probably also a bull, Jud. viii, 22-28. The inference to be drawn from all of these
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traditions is that the worship of the bull was not known to the Israelites durinR
their nomadic stage, and that they adopted it as part of agricultural civilization.

* Torczyner, Harry: "Die Bundeslade und die Anfange der Religion Israels,"

Festschrift . . . der Hochschule fiir die Wissenschaft des Judentums, Berlin, 1922,

219-297.
"* Cf. Abraham b. David of Posquiferes: Comment on Hilekot teshubah III 7.

Cf. Graetz, H.: Geschichte der Juden, Leipzig, 1894, VII, 28-58, for the activities of

the Anti-Maimunists.
*' Powys, John Cowper: The Meaning of Culture, W. W. Norton, New York,

1929, 7-8.
'' Barnes, H. E.: Twilight of Christianity, New York, 1930.

CHAPTER XXVII

^ Judah Ha-Levi: Kilab Al Khazari I, 47.
' Deut. iv, 6.

CHAPTER XXVIII

' Montcfiore, C. G.: Outlines of Liberal Judaism, 298-299.
^ Popenoe, Paul: The Conservation of the Family, Baltimore, 1926.
' A form of legal procedure has been worked out by Rabbi J. L. Epstein in his

Lemaan takanat agunot, New York, 1930.
* In 193 1 there were at least 10,000 cases of Jewish women in eastern Europe

whose husbands had abandoned them, had journeyed to other countries and had
re-married. These women arc compelled to abide ail their life in a thraldom from
which the Jewish community docs nothing to free them. The existence of such a

condition contributes largely to the spread of prostitution and white slavery. The
facts disclosed at a recent conference in London to deal with the problem of white
slavery among Jews reveal the tragic effects of the unwillingness of orthodox author-

ities to deal with the situation in an enlightened manner.
° Cf. Abrahams, Israel: Jewish Life in the Middle Ages, London, 1932, Ch. I, II.

CHAPTER XXIX

' Mishnah Yoma VIII, 9.

" The term hok (statute) is interpreted as a law which is issued as a decree the

reason for which is not intended to be revealed, Pesikta derab Kahana IV.
^ "The ceremonial law was to offer inducements to personal and social inter-

course between teacher and pupil, the inquirer and the instructor, and to excite and
encourage competition and emulation." Mendelssohn, M.: "Jerusalem," Gesammelte
Schriften, Leipzig, 1843, III, 350.

* The Guide for the Perplexed, translated by M. Friedlaender, London, iQio,

Ch. XXVI-XLIX.
'' Cf. Bcntwich, Norman: Philo-Judaeus of Alexandria, Philadelphia, 1910, 40.
' Cf. James, William: Varieties of Religious Experience, New York, 1919.
'' Sotah 17a.
* Joseph, Morris: Judaism as Creed and Life, 189.
' Maimonides: op. cit., Ch. XXV, XLVIII.

'"Cf. Aronstam, N. E.: Jewish Dietary Laws from a Scientific Standpoint,
Detroit, 1904; Macht, David L.: "Scientific Aspects of the Jewish Dietary Laws,"
The Jewish Library, New York, 1930, II, 203-225.

*
' A detailed discussion of the dietary laws and specific suggestions as to the

manner of their observance is contained in Wiener, A.: Die jiidischen Speisegesetze

nach ihren verschiedenen Gesichtspunkten, Breslau, 1895.
'" Versuche iiber Jissroel's Pflichten, Frankfort a. M., 1899, 57-85.
' ^ Outlines of Liberal Judaism, 249.
'* Joseph, Morris: op. cit., 208.
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^"Lev. xviii, 3; Cf. Sifra on verse; Maimonides: Yad. Hilkot abodat koka-
bim, XI.

'^ Cant. Rabba IV, 12.
^^ Cohen, A.: "The Jewish Garb," Jewish Chronicle Supplement, November 29,

1929, p. iv; Abrahams, Israel: Jewish Life in the Middle Ages, 302 ff.

'
" Among the survivals of medieval persecution in the early nineteenth century

was the attempt of some European governments to prohibit the adoption of Gentile

names. Leopold Zunz, "Namen der Juden," Gesammelte Schriflen, Berlin, 1876, II,

1-82, brought to bear his extraordinary learning and memory upon the history of

names to prove that Jews have always been in the habit of using foreign names.
They ought, therefore, to be permitted to continue that habit.

^* Bills of divorce which contain Gentile names are valid "because Jews who live

outside of Palestine bear Gentile names." Jer. Gittin, Ch. I, Halakah I.

' ° The Reformists have ignored the calendar in their educational work and in

their prayer-book. The only means the layman has of knowing when the festivals of

the year occur is to consult the calendar in use by the orthodox.
"^ Gorin, B.: Geshichte fun idishn teater. New York, 1923, 2 vol.; Schipper, I.:

Geshichte fun idisher teater kunst un drame, Warsaw, 1923-25, 2 vol.; Archiv far der

geshichte fun teater un drame, edited by J. Shatsky, New York and Wilno, 1930, I.

^^ Cf. Prospectus of the Society, St. Petersburg, 191 2.

^^Powys, John Cowper: "A Modern Mystery Play," Menorah Journal, August.

1927, XIII, 361.
"* Cf. Kedem-Hebrew Theatre Guild of America, Prospectus, New York.
'^ Jewish Daily Bulletin, July 16, 1933.

CHAPTER XXX

' Cf. Lazarus, M.: The Ethics of Judaism, Philadelphia, 1900, I, 95 ff.

' Ibid., 1-107.
* It is now generally recognized that for character formation and improvement

it is not enough to set up an ideal, and then urge the individual to live up to it,

regardless of his heredity, environment and circumstances. These elements that enter

into the formation of character offer sufficient variety and scope for adult study.
* Berakot 63b, the statement of R. Jose b. Hanina.
^ Ahad Ha-Am: Al parashat derakim, Berlin, 1904, II, 123.
* A striking evidence of the failure of Jewish scholarship to relate its learning to

the troublesome questions of Jewish life is its timidity in dealing with the question of

the modern scientific attitude toward the Bible. Although most of the modern Jewish
scholars tacitly assume that attitude toward the Bible, not one of them has made any
attempt to face the issue squarely and to point out the implications of the scientific

conception of the Bible and of the origin and development of Jewish religion, for

belief, practice, and the education of the young. There are rabbinical institutions

which omit the teaching of the Pentateuch and of the modern period in Jewish
history in order to escape the need of dealing with current issues that are vital to

Judaism. An attitude of this kind in institutions of advanced Jewish learning is one

of the most serious obstacles to the reconstruction of Jewish life.

^ "Personality: How to Develop It," Essays in Honor of John Dewey, New
York, 1929, 15.

' Shohet, David M.: The Jewish Court in the Middle Ages, New York, 1931.
' Abot V, 13.

^'/ftid.. Ill, 19.

CHAPTER XXXI

* This view is seldom articulated by the Reformists. Other religious bodies have

a more sound philosophy of the relation of religion to education. In referring to

modernist educators the Pope says, "But many of them with, it would seem, too

great insistence on the etymological meaning of the word, pretend to draw education

out of human nature itself and evolve it by its own unaided powers. . . . Hence,

every form of pedagogic naturalism which in any way excludes or weakens super-
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natural Christian formation in the teaching of youth is false. Every method of

education, founded wholly or in part on the denial or forgetfulness of original sin

and of grace, and relying on the sole powers of human nature, is unsound." Pope
Pius XI: Encyclical Letter on the Christian Education of Youth, January ii, ig.^o.

In 1927, a bill was introduced in the California State Senate to release children

from public schools, known as the Cobb Release Bills Nos. 145, 146, 147. A similar

bill known as the Miller Bill had been introduced and defeated in 1925.

The following from the resolutions of the Liberal Ministers of Los Angeles

County is indicative of what is coming to be regarded as the place of religion in

education

:

"The measure, if carried out, would give to the children what we hold to be an
entirely erroneous idea of religion^—teaching them that it is something apart from
the rest of life, a subject to be learned like arithmetic or geography. Whereas we
hold that it is a spirit that should permeate all life, something that cannot be taught,

but can be communicated by the contagion of a person who himself possesses it.

Wherever you have a consecrated teacher, there religion is being taught, no matter
what the subject. Our position is well represented by the following quotation from
L. P. Jacks, Principal of Manchester College, Oxford, England.

"In his book on A Living Universe, L. P. Jacks relates a conversation with a

schoolmaster. 'Where in your time-table do you teach religion?', asked Mr. Jacks.

'We teach it all day long,' replied the teacher. 'We teach it in arithmetic by accuracy.

We teach it in language by learning to say what we mean. . . . We teach it in

history, by humanity. We teach it in geography, by breadth of mind. We teach it

in handicraft, by thoroughness. We teach it in astronomy, by reverence. We teach

it in the playground by fair play. We teach it in kindness to animals, by courtesy

to servants, by good manners to one another, and by truthfulness in all things. We
teach it by showing the children that we, their elders, are their friends and not their

enemies.'
"

" Cf. Gamoran, Emanuel: A Survey oj 12$ Religious Schools Affiliated with the

Union of American Hebrew Congregations, Cincinnati, 1925.
' Cf. Dushkin, Alexander M.: Jewish Education in New York City, New York,

1918, Ch. I; Gamoran, Emanuel: Changing Conceptions in Jewish Education, New
York, 1924, book 11.

* The classification is based on the one formulated by Samuel Dinin, Judaism
in a Changing Civilization, New York, 1933, 202-204.

' Jews remember what church-ridden states formerly did to their ancestors,

and in their effort to keep the public educational institutions free from all sectarian

influences, appeal continually to the fundamental law of the United States, which
demands the complete separation of state from church. The resistance which Jews
everywhere display to the introduction of Bible reading info the schools is perfectly

understandable and justified, because the spirit in which those who seek to make Bible

reading a part of the school curriculum is sectarian. It is strange, however, that those

who arc so violently oppo.scd to having the Bible read in the school should be so

complacent about the fact that the public schools make churchly religion so prominent
a part of the school curriculum on Christmas and Easter.

On the other hand, the Jews allow themselves to be maneuvered into a position

which prevents their own children from ever gaining a knowledge of the Bible.

Obviously, Jewish children will not get to know the Bible, if they are to depend
solely for that knowledge upon their religious or Hebrew schools. Some constructive

plan must be worked out that would keep inviolate the American ideal of separating

state from church, and provide a means of having Jewish children know the Bible.

The solution must consist in urging that both the Old and the New Testament be

taught in the public schools as literature, and not as religious texts.
" Another practical task which will have to be performed as a prerequisite to

the teaching of the Bible as literature will have to be the writing of textbooks and
the training of teachers with that end in view. This will involve considerable discus-

sion and planning. Greater tasks, however, have been accomplished, and it would
be to the credit of the Jew if he were to contribute to the enrichment of the Ameri-
can mind by helping in the movement to render it acquainted with the great human
valuer contained in the Bible. By advocating such a solution, Jews would give proof

of their desire to integrate their life as Jews into their life as Americans. They would
demonstrate their ability to draw moral inspiration not only from their own institu-



NOTES 551

tions but also from the institutions of the land. Through that solution Jews would
come to include the American school system in the educative process whereby they
want to train their children to live as Jews as well as Americans.

^ The point of view implied in the above conception of Jewish civic activity is

different from the one recently developed in certain quarters, which makes the club a

form of extension education. The idea at the basis of extension education is that

under present circumstances only a limited number of Jewish children can be given

an intensive Jewish education. It is therefore considered advisable that those, who
would otherwise remain completely ignorant, have an opportunity of getting some
knowledge about Judaism. The trouble with this point of view is that it makes
knowledge, instead of participation in Jewish life, the criterion of Jewish education.

Nevertheless, some very excellent suggestions can be obtained from the experiments

in extension education for Jewish civic groups. Cf. Emanuel Gamoran: Changing
Conceptions in Jewish Education, New York, 1924, book II, 16,^-168. Of a more
direct bearing is the work done by the Tzophim Jewish Civics Club, under the

auspices of the Board of Jewish Education in Chicago. Cf. Manual and other

mimeograph publications on the subject, by the Chicago Board of Jewish Education.
** An interesting experiment is being tried out in the little community of Walden,

New York. A church known as a Cathedral for All Children was established by the

Episcopal Church of St. Andrews in that town. The architecture of the church is

designed entirely to appeal to the imagination of the children. The children consti-

tute a congregation, which duplicates in every respect the congregations of their

elders. They have their own officials, deacons and preachers, and conduct their own
services, which are adapted to their own tastes and understandings. They present, in

addition, the old mystery plays which give them an opportunity to express their

religion in a natural and child-like way. Anne Lee: "A Cathedral for Children ..."
New York Times Magazine, May 2, 1926, 6.

* Coc, George A.: The Motives oj Men, Charles Scribners, New York, 1928, 107.

'"Cf. C.C.A.R. Yearbook, 1925, XXXV, 332.

The Aleph Zadik Aleph of the B'nai B'rith is composed entirely of young men
between the ages of 16 and 21. In the few years it has been organized, ii has spread

all over the United States and into Canada. It professes Jewishness in all its aims

and cultural activities. Its program is commonly referred to as being "Five Fold and
Full." It consists of activity which tends to:

First, advancement of religious observances

Second, revival of Hebrew
Third, participation in communal efforts

Fourth, advancement of Jewish culture

Fifth, participation in social and athletic activity.

From the circular letter sent out February 25, 1931, from office of the Executive
Secretary, Omaha, Neb.

^^Cf. ipjj Directory oj Summer Camps under the Auspices oj Jewish Com-
munal Organizations compiled by the Jewish Welfare Board, New York City.

'^ It ought to be more generally known than it is that the various European
national groups in some of the larger cities have succeeded in having their language,
literature, history and art recognized as part of the public and high school curricula.

This is the case with such national groups as the Poles and Czecho-Slovakians in

Chicago, the Germans in Omaha, the Irish in Boston, and likewise with other Euro-
pean groups. Cf. Cotton, Thomas L.: "Tetigkeit fun kulturele grupen in Amerike,"
Yidishe Kultur Gezelshajt Buletn, New York, no. 3, January, 1930.

'^The memorandum presented by a number of Jewish leaders to the Board of
Education of New York City meets effectively the objections advanced against the
introduction of Hebrew as an elective into the high school curricuhim. The main
objection which had been raised against including Hebrew in the curriculum was that
Hebrew could not be taught except as a religious subject. The following is an extract
from the memorandum:
"Objection Raised

"In the two memoranda received from Associate Superintendent Campbell, cer-

tain hesitations or so-called objections to the inclusion of the study of Hebrew as an
elective subject are indicated. They seem to grow out of two main a.>sumptions
which are founded upon incomplete facts, and therefore lead to strange and erroneous
conclusions. The first assumption is that Hebrew has primarily religious values, and
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the second is, that college requirements are the chief criteria for the determination

of the high school curriculum.

"Universal and Cultural Values of Hebrew
"Hebrew, too, has its non-religious values. It, too, contains a very rich and signifi-

cant body of non-religious literature. It is the language of an historic people which

has classic origins, and which has continued to develop its literature through medieval

and modern times. It is the language of a living people which is international and

constitutes about one-third of the community of New York City. The language and

literature of such a people must have its universal cultural values. ...
"He who speaks only of the religious literature which has been expressed in

Hebrew is evidently ignorant of the many poets, novelists, essayists, historians and

even scientists who have used Hebrew as their vehicle of expression. Today in Pales-

tine and in certain parts of Eastern Europe, Hebrew is the language of instruction

in the three R's, in nature study, in mathematics, physics, in chemistry, medicine,

engineering, architecture, philosophy, jurisprudence. It is the language of commerce

and newspapers. Every year sees hundreds of new volumes in Hebrew on all subjects

produced in Palestine, Eastern Europe and America. In Palestine and Eastern Europe,

young people get their knowledge of Shakespeare, Mark Twain, Goethe, Tolstoi,

Anatole France and others only through the medium of Hebrew. In this country,

there are young Americans with college degrees singing of the beauties of the Hudson,

of the Catskills and of the grandeur of the great Western scenes, in Hebrew poetry

and prose. . . .

"While it is true that more Jewish than non-Jewish pupils in New York City

may be expected to elect Hebrew, this fact does not render the language sectarian

any more than the fact that Italian children may elect Italian or German children,

German. Democracy demands the recognition of all cultural values, and the free

opportunity for all pupils whatever their origin, to elect the studies which prove of

interest and value to them. . . .

"Sociological Values of Studying Hebrew in New York Public High Schools

"There are, however, certain other important reasons for the introduction of

Hebrew as an elective subject in the public high schools, which should recommend
themselves to the modern educator. Not only has Hebrew universal cultural values

and some utilitarian values, but it has certain definite sociological values in the com-
munity of New York City. In his memorandum. Dr. Campbell refers to the modern
conception of culture, as follows:

'Our modern conception of culture represents the possession of a mental
equipment that enables one to participate in the daily affairs of life to the

fullest degree of self-realization and to the greatest contribution to Society.'

This thought is quite correct. Let us face the facts frankly. About 53% of the pupils

in the high schools of New York City are of Jewish parentage. To what degree is

the public school system helping these children towards a 'self-realization and towards
the greatest contribution to society.' The student of social and educational conditions

amongst the Jews in this city is repeatedly confronted with the physical and psycho-
logical maladjustments among the Jewish youth which can be traced to the effects of

public school education, which have estranged child from parent. The Jewish child

has been given a new set of values and has grown up in ignorance of those of his

forebears. He has frequently grown up not only to misunderstand his parents and
the people from whence he sprung, but to dislike them and to consider thcni a

burden. The Jewish child who might have had the benefits that come from values in

an historic culture has been denied those benefits because of a peculiar attitude

towards the teaching of his people's history and his literature. The teaching of

Hebrew may reestablish for the Jewish child a harmonious relationship between
himself and his parents. It may help him to get rid of certain sources of unhealthy
psychologic and social complexes. It will restore his self-respect and the respect for

his past and his people. He will discover a rich cultural heritage which should give

him greater strength of character and psychological poise. It may develop in him a
sense of 'noblesse oblige' and a desire through further study to contribute to the
cultural values of America.

"The Modern View
"The American educator recognizes the cultural values which immigrant groups

may contribute to the civilization of America. The modern educator who regards
self-realization for the individual as an aim in education is compelled to reckon with
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the family connections, the social and cultural background of the individual, as inher-
ent factors in the process of education. The progressive educator will regard the
introduction of Hebrew as an elective subject in the public high schools of New York
City as an expression of current sociologic and democratic tendencies in education.
The modern philosopher and statesman can view such a gesture as another evidence
of the movement towards goodwill and mutual understanding amongst all classes of
society, as well as amongst the various peoples of the world." . . . [MS] Reasons
. . . for the Introduction of the Teaching of Hebrew as an Elective Subject in the
High Schools of the City of New York. . . . Prepared by Israd S. Chipkin, 1-5.

^' Ultimately the function of the Jewish teacher would resemble somewhat that
of the social worker. "I do see the time coming when the functions and duties

of the social worker will be more far-reaching than they are today—when they will

include the problems of education and home conditions. In this manner we may be
able to bring about a rejuvenation of those contacts that should exist among the
synagogue, the school and the home." Frankel, Lee K.: "American Jewry," Jewish
Tribune, February 7, 1930, XCVI, 30.

^^ At present, the function of pastor included among the numerous other duties

of the rabbi must resolve itself into an invitation to dinner, which is followed by a
card game. The rabbi is thus deprived of time which he ought to employ in study,
writing, and communal work, while his pastoral duties are limited to perfunctory
and formal visits at the homes of his congregants.

^'Cf. Scharfstein, Zvi: "Traditional versus Historical Approach in the Teaching
of the Bible," Jewish Education, January, 1930, H, 4-16.

^
' The literal meaning referred to in the Talmudic dictum, "No scripture is to be

deprived of its literal meaning," {Shabbat 63a) is not the same as to a modern
exegete.

^* Claude Montefiore meets the question of the effect of routine in prayer some-
what differently. "It is very important that teachers and parents should tell children

that they cannot expect to find and possess and receive all the benefits of prayer at

once or very soon. But they must not relax or abandon the habit, which in later

life it may be difficult to acquire again. Let them not be too greatly troubled because

at any time they think that their prayers are mechanical, or that they do not experi-

ence all the happiness or satisfaction which it is said that prayer can give or has

given. It is not prayer that is at fault, and it is not necessarily themselves. The
experience and the help and the satisfaction may come gradually. The best persons

do not always feel the benefit of prayer. . . . Here, as in other departments of reli-

gion, let them learn to look forward. The expectant—the humbly waitful—attitude
of mind is so much more wholesome than the idea that everything ought to be

realised all at once. . . . The perfect prayer may sometimes be the crown, the frui-

tion of a long life of humble and strenuous endeavor. But let not even imperfect

prayers, vague prayers, stumbling prayers, inarticulate prayers be despised." Outlines

of Liberal Judaism, 98.
*
' The following extract from a statement introducing an exhibit held at the

Community House of Congregation Emanu El in New York, on April 20, 22, 23,

1930, illustrates the possibilities in Jewish education of the project method in general,

and of art work in particular:

"When the work was first begun, . . . the aim of both teacher and pupil was
to develop the ability of the Jewish child to make beautiful things with his hands.

The emphasis was more on the artistic expression of the child than on the learning of

Jewish history. . . . However, as the work with 'arts and crafts' continued, it became
clear that manual activity of all sorts was extremely interesting to the children. . . .

The question which naturally arose was: Can we devise a curriculum which will

retain the motivation inherent in the 'arts and crafts' and at the same time give the

child all the learnings known as Jewish History, Customs and Ceremonies, etc.

"The first step was to conduct the experiment under normal school conditions.

The old 'arts and crafts' groups were extra curricular but the two experimental groups

were regular classes of the Council House School. ... In the first group, the ages of

the children ranged from seven to eleven years. The children in the second group

were a little older, but here also there was a range of ages from nine to thirteen

years. No attempt was made to select the groups on the basis of age or their abilities

to do manual and artistic work. The children had been classified according to their

knowledge of Hebrew, as is the custom in Hebrew Schools, and this classification had
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no relation to their ability to carry on an experiment in the Project Method of teach-

ing history. The project work was therefore made part of the regular curriculum in

the school. The two groups met during school hours while the rest of the school was
in session, and the children received no other instruction in Jewish history. . . .

"The experimental work was called 'A Project on the Life of the Early Hebrews.'
The project began with reconstructing the life of the early Hebrew nomads. During
the first meeting, the children were orientated in the general life of the people they
were to study. Each child was then given a set of directions to guide him in making
an object which related to the life of the nomads. Each child made a different object,

until the whole project was completed. In this manner, all the objects were made
entirely by the self-activity of the children.

"The manual activity, however, was but incidental to the real purpose of the
project which was to motivate the children to an interest in the life of the early

Hebrews. As the children were working to complete the objects in the nomadic home,
they were reading especially prepared literature which explained the significance of

the things they were making. Thus, the two pupils who were making the tent, studied
the significance of the tent to the life of a desert people ; the children who constructed
the desert also made an exhaustive study of the geographic and climatic conditions

of the ancient Orient ; the pupils who drew the nomadic family studied the various

types of clothing, occupations and social customs of the early nomads, etc. As each

object was completed, it was presented to the class for criticism. During the discus-

sion which followed, the child who made the object reported upon what he had
learned about it. By this procedure the manual work was integrated with the redd-

ings on the Jewish history of Bible times.

"Although the manual work was the basis of the curriculum, it was by no means
its central feature. The materials were simplified so that the manual work consisted

merely of fitting together prepared pieces of wood, paper, etc. The principal emphasis
was upon the historical significance of the objects under construction. Whereas the

'arts and crafts' groups were interested primarily in making beautiful pictures, statues,

pottery, etc., the most important feature of the experimental work was the transfer

of the interest in manual work to an interest in the life of the Jewish people. Some
meetings were devoted entirely to discussions of the life which the class was reproduc-

ing. The children themselves were on the lookout for more and more reading

material to explain the objects they were making, and on several occasions they

organized a complaint to the effect that they were unable to find enough literature

to keep them busy at home. . . .

"The underlying philosophy of the experimental work is that the child is an
active and not a passive being, that he learns by doing. Through activities of

various kinds, the children enter into the past and live it. Thus the nomadic life

of their fathers is not merely a vague blurred picture to them. It becomes a reality.

They study about that life; they make a tent in which their nomadic ancestors lived;

they people it with nomads. History becomes a part of their lives."
^° Cf. Catalog First Exhibition of Acquisitions of the Jewish Museum Associa-

tion of Chicago. Jewish Peoples Institute, Chicago, November 10-27, 1928.
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Abraham ben David of Posquieres, critic

of Maimonides, 115.

Activities, Jewish, desiderata of, 219 ff.;

as educative processes, 489 f.; as in-

herent factors of conservation, 52 f.;

and objectives of Jewish education,

483.

Activities, leisure, in proposed bet am,
428.

Adams, J., opinion of emancipation, 21.

Adjustment, Jewish, attempt of Frankel

at, 176-177; and function of Jewish
scholars, 466; and guiding principles of

Frankel, 160; and religious groups, 176.

See also Civilization, Judaism as; Con-
servative Reformism; Hirsch, S. R.;

Joseph, M.; Functional Interpretation;

Neo-Orthodoxy ; Left Neo-Orthodoxy

;

Reformism; Religious Culturism; Secu-

lar Culturism; Zionism.
Adler, F., on interpretation of law, cited,

468.

Adler, N. M., opponent of Reformism,

134-

Adolescent, the, and teaching of Jewish
history, 502 f.

Affiliation, Jewish, prerequisite of com-
munity membership to, 296 f.; reasons

for in the U. S. A., 511 f.

Agency, Jewish for Palestine, created by
mandate, 277 f.

Aggadah, the, beginnings of Israel in,

546 n. 2 ; election of Abraham in, 264

;

Moses in, 547 n. 38 ; reconstruction of

Scripture characters in, 546 n. 2 ; Re-
formist view of, 105. See also Rab-
binic literature.

Aggregation, Jewish, as a conserving fac-

tor, 49. See also Ghetto.
Agnostic Jews, and Jewish group life,

230 f.

Agriculture, elements of, in early Israelit-

ish religion, 354.
Agriculture and Jews, community, Jew-

ish, and farm settlement, 289, 517;
educational opportunities, 49; historical

reasons for neglect, 49; social oppor-
tunities, 49.

Agudat YIsrael, disagreement with Zion-
ism, 326; opposition to Zionism and to

the Jewish Agency, 174.

Agunah, problem of, 423; and Ortho-
doxy, 548, xxviiin.4; solution of Ep-
stein, 548, xxviii, n. 3.

Ahad Ha-Am, on assimilation and imita-

tion, 185 ; critique of his theory, 282

;

on Jewish scholarship, 466.

Akiba, on free will, 477 f.

Al Khazari, compared to The Nineteen

Letters, 135.

Aleph Zadik Aleph, educational activ-

ities of, 493; program of, 551 n. 10.

Alexander the Great, religious and cul-

tural imperialism of, 339, 212.

Alexandria, Jews in, citizenship rights of,

19; conflict with Hellenism of, 382;
group life of, 189; interpretation of

observances and subsequent fate of,

434-
Alexandrian school, inSuence on Jewish

religion, 393.
Algeria, Jews in, 525 n.i.

Allegiance, divided, and moral sanctions,

251 f. See also Hyphenism, cultural.

Allegorical method, of Hirsch, 383 ; in re-

ligious reinterpretation, 380.

Alliance Israelite Universelle, 286.

Allied powers, and mandate system, 277.

America. See United States of America.
American Revolution, and Jewish equal-

ity, 19.

Americanism and Judaism, a coordina-

tion of, 216 f., 293, 516.

Americanization and anti-Semitism, 73

;

and Jewish family, 50.

Americanization, concept of, Chicago He-
brew Institute on, 53 ; Council of

Y. M. H. A. and Kindred Associations

on, e,7,.

Amoraim, anachronistic view of biblical

heroes, 405; authority of God-idea,

397; as rehgious interpreters, 370; on
reward and punishment, 156; view
of Hirsch, 141.

Amos, reinterpretation of the Day of

the Lord, 357, 380.

Anglo-Jewish books and press, in Jewish
education, 487.

Animism, in early Israelitish religion, 353.

Anthropocentrism, in humanist stage,

214.

Anthropology, and concept of God, 39.
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Anthropomorphism, possibility of, in

Jewish civilization, 397 ; among proph-
ets, 293; rabbinic interpretation of,

382 f. ; in Targum Onkelos and rab-

binic literature, 547 n. 30.

Anti-Semitism, new type of Jew-hatred,

70 f.; and assimilated Jews, 73; and
assimilation, 71; a conserving influence,

70 f.; and disappearance of Judaism, 3;
economic fallacy of, 75 ; and fear of

Jewish world unity, 287 ; in Galswor-
thy's Loyalties, 74; in Germany, 73;
and higher criticism, 163; hostility to

assimilation of, 75 ; and Jewish differ-

ences, 71; and Jewish insistence on
emancipation, 72 f.; and Jewish rena-

scence, 76; Jewish resistance to, 76;
modern, 70 ff. ; and Nazism, 73 ; need
for counter-philosophy and organized

counteraction, 175; non-religious, 71;

origin of term, 529 n. 3; pre-enlight-

enment compensation, 1 1 ; rabbinical

counter measure, 379; racial, 71 f.;

and Reformist view of mission, 100;

and return to Judaism, 70, 76; in

Russia, ss ; Stapel on, 73 ; and urbani-

zation, 74 f. See also U. S. A., Jews in.

Anti-Semitism, Jewish, possibility and
evaluation, 281.

Apion, Jew-hatred of, 70.

Apocalyptic literature, as expression of

other-worldliness, 212; successor to

prophecy, 212.

Apologists, Jewish, and modern repre-

sentation of Judaism, 179.

Apostasy, comparison with intermarriage,

50; denied to Jews, 281; and economic
discrimination, 289 ; in Egyptian centre,

193 f.; as escape from fate, 3; and
spiritual redemption, 281 ; unchecked
by Reformism, iiof.

Anti-Christ, Jew as, 280.

Antiochus, religious intolerance of, 339.
Arabs, claims to Palestine, 274 f.; occu-

pation of Palestine by, 270.

Aramaic, conflict with Hebrew tongue,

192 ; in Kaddish, retained by Reform-
ists, 123.

Architecture, importance of, in a civiliza-

tion, 457.
Architecture, Jewish, in public buildings,

457; in synagogue, 457.
Aristotelian philosophy, reconciliation of

Maimonides criticised by Luzzatto,

136.

Aristotle, concept of God, 38.

Ark, the, as center of Israelitish group
life, 355; and elimination of bull wor-
ship, 393; as expression of art, 204 f.;

as factor of distinction between
YHWH and baalim, 354 f.; symbol of

unity, 355 ; symbolism of, 411,

Art, graphic, among Jews, 205 ; as ex-

pression of civilization, 205 ; as expres-

sion of group civilization, 202 f ; Hirsch

on, 144 f.; influence of religion on, 41;
in Jewish education, 487 ; and Jewish
religion, 204; in modern civilization,

455 ; and the part of modern state,

205; Whitehead on nature of, 41; and
social structure, 206.

Art, Jewish, cultivation through Jewish
education, 486; existence and neces-

sity of, 205 ; future creativity in Pales-

tine, 455; growth in U. S. A., 64; in

Jewish worship, 457 ff.; media of ex-

pression, 204 f
.

; museums, 64 ; neglect

of plastic, 203 ;
prevalence in Jewish

life, 455 ; renascence advocated by
Reinhardt, 458 f.; as a single interest,

219; and survival, 455; in synagogue,

457 ff. See also Artists.

Art, medieval, influence of church on,

206.

Art, plastic, in Jewish worship, 457 f.;

Jewish prohibition of, 204 f.; neglect

among Jews, 203.

Artisan, Jewish, decline of, 29.

Artists, Jewish, influence of emancipation
on, 42 ; influence of estheticism on, 41

;

scope of, 185.

Arts, the, exhibit of children's work,

553 D. 19; in Jewish folk religion, 348;
in Jewish schools, 507 ; in proposed
community, 517.

Asceticism, Christian concepts of, 9 ; and,
the hereafter, 9; Jewish concepts of,

9; in Jewish life, 375 f.

Assimilation, adoption of Gentile names,

453 f.; and anti-Semitism, 71; futility

of, and self-emancipation, 281 f.; in-

evitability of, in spite of failure, 419;
and Jewish proletariat, 29; and Jewish
scholars, 71; and modern economic
system, 29; possibility of, 281; and
post-emancipation governments, 71;
prevented by social and economic in-

equality, 13. See also Survival, Jewish.
Assimilationists, compared to Hellenists,

8if. ; and philanthropic activities, 297.
Assyria, conqueror of Palestine, 192 ; im-

perialism of, and Day of the Lord,

359 f.; and music in Judea, 203.
Astronomy of Copernicus, 380.
Atheism, effect of other-worldliness, 200-

201; among Jews in U. S. A., 5260.4;
Neo-Orthodox threat of, 154.

Atheist Jews and Jewish group life,

230 f.

Attitudes, Jewish, changes in modern
world, 15.

Australia, primitive group religion in,

333 ; social sanctions of primitives, 197.
Austria, Jewish emancipation in, 71,
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Authority, in Catholic church, 207; as

necessary element in civilization, 205 f

.

Authority in Judaism, critique of Fran-
kel on, 161; in diaspora, 189; and Jew-
ish education, 480; Joseph's view on
Bible, 130; Neo-Orthodox view, 184;
Palestine as seat of, 269; past function

of rabbi, 208; Reformist abrogation of

civic and communal, 104 f
.

; revela-

tional conception of God, 370; scope
of, 243 ; in theocracy, 207.

Authority, moral, state versus church,

249 ff.

Authority, religious, in early society,

206 f. See also Theocracy.
Autonomy, cultural, difficulty of attain-

ment in modern times, 20; in Middle
Ages, 20.

Autonomy, Jewish communal, before

emancipation, 288 ; extent in modern
times, 20; and Jewish civilization, 195;
a necessity, 20; need in U. S. A., 516 f.

See also Bet din; Community; Group
life, Jewish.

Avukah, activities, 66.

Baalim, influence on Israelitish religion,

353 ; retention of cults in worship of

YHWH, 354.
Babylon, ethical element in religion of,

396; influence on Jewish religion, 361;
Jewish group life in, 189 ;

Jewish names
in, 453-

Babylonian exile, renascence during, 84.

Bacon, R., on uniqueness of language,

190.

Balfour declaration, and Arab interests,

277; history of, 276; and Jewish na-
tionhood, 240.

Baptism, attitude of anti-Semitism to, 3

;

church doctrine of, 43.

Bar tniswak, as initiation ceremony, 437;
observance of, 56; permanent influence

of, s8.
Barker, E., on Catholic universalism, 340.

Bedouins, 188.

Beersheba, transformation of Canaanite
sanctuary, 354.

Behavior, religious, changes in ancient

world, 396; cognitive phase of, 394;
conative aspects of, 394 ff. ; emotional
phase of, 394 ; independence of par-

ticular God-idea in, 397 ;
pragmatic sig-

nificance of, 396.

Behavior, religious Jewish, emotional and
cognitive aspects of, 394 ; necessity of

God-idea in, 397 ; and post-Babylonian
reconstruction, 396 f

.
; radical transfor-

mation of, 396 f.; variants at different

stages, 393.
Belloc, H., orthodoxy of, 152.

Benedictions. See Prayers.

Bene Yisrael. See Israel.

Benjamin, character in Hirsch's Nineteen
Letters, 135 ff.

Bentwitch, N., definition of national

home, 539 n. 20.

Bet am, proposed, and class differences,

427; diversity of religious worship,

429 f.; functions of, 428; and individu-

alism in large cities, 427 f.; and Jewish
education, 487 ; leisure activities in,

428 f.; as neighborhood center, 426 f.;

and spirit of neighborliness, 427; sub-
stitution for synagogue, 426 f. See also

Center, Jewish Community.
Bet din, proposed, 25.

Beth El, sanctuary at, 547 n. 8 ; Canaan-
ite sanctuary, 354.

Bet ha-Midrash, 192.

Bible, account of Israel's origin in, 42

;

Amoraic view of heroes in, 405; char-

acters in Aggadah, 546 n. 2 ; creation

account in, 6; Conservative view on
truth and form in, 167; evidence of be-

ginnings of nationhood in, 187; ex-

pression of God's power in, 372;
glorification of Israel in, 380 f.; influ-

ence as literature, 204 f
.

; inspiration of,

disproved, 44; inspirer of piyyut, 204;
Jewish efforts to win Palestine in,

266; Jewish Publication Society, trans-

lation of, 63 ; Joseph, on authority of,

130; and knowledge of Hebrew, 190;
Left Neo-Orthodoxy on infallibility of,

165; and modern science, 38; music
in, 203 f.; as national history, 261;

Neo-Orthodox versus historical views

on ethics of, 154 f.; poetry in, 204;
rabbinic reinterpretation in light of

election doctrine, 379 f; Reformist

view of, 93 ; reinterpretation of an-

thropomorphisms, 382 f.; as Torah,

155-

Bible Criticism, as anti-Semitism, 163;

accepted by Conservative Reformism,

130; contribution of Historical School,

387 ; Hirsch on, 140 f
.

; Hoffmann on,

13s ff., 140; invalidity of objections,

387 ; on Israel's religion and nation-

hood, 187; and Jewish scholarship,

549 n. 6; Left Neo-Orthodoxy on, 165;

Malter on, 387 ; negative implications,

387 ; and Reformist views, 104 f
.

;

Schechter on, 163; in schools, 503;
and tradition, 44.

Bible, study of, and Christian scholars,

410; Christological interpretations,

410 f.; historical approach to, 44; and
Historical School, 410 f.; in old type of

Jewish education, 501; part of Men-
delssohn and Biurists, 410; place in

Jewish education, 487, 500 f. See also

Bible Criticism; Bible, teaching of.
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Bible, teaching of, in public schools, 490;
550 n. s ; as literature in public schools,

SSon.6; method of, 502.

Bilingualism and authority in education,

205 f.

Bilingualism, Jewish, rise and develop-
ment of, 193.

Birnbaum, N., career of, 152.
Biurisls, study of Bible, 410.
Bloch, E., and Jewish music, 456.
B'nai B'rith, Independent Order of, Aleph

Zadik Aleph, 551 n. 10; as an ex-

ample in Jewish education, 493; non-
Jewish basis of, 286; origin and pur-
pose, 68 f.

Boccaccio, G., use of The Three Rings by
Lessing, 12.

Boycott, anti-Jewish, in the U. S. A., 75.

See also Anti-Semitism.
Brotherhood, universal, and Reformism,

116 f., 184.

Brunswick, Rabbinical conference of,

122 f.; 535, xiii, n. 2.

Buddhism, ethics of, 123; and Jewish
ethics, 105 f.

Bull worship in Israelitish history, 393,
547 n. 8.

Burgess, E. W., on family, cited, 223.
Burial, Jewish, prevalence of practice,

56 f.

Calendar, world uniformity of, 454.
Calendar, Jewish, as cultural folkway,

454 f.; ignored by Reformists, 549 n.

20; method of annual reckoning, 454 f.;

retention of, 454.
California, problem of religious educa-

tion, 550 n. I.

Calvinism, and Jewish concept of divine

election, 258.

Camps, summer, and Jewish education,

494; and teaching of Hebrew, 494.
Canaan, amalgamation with Israelites,

42 ; influences on Israelitish religion,

353; influence on prophecy, 214; Jew-
ish struggle against civilization of, 187;
method of conquest of, 502 ; and reli-

gious tradition, 352 f.; sanctuaries

transformed by Israelites, 210, 354, 393.
See also Palestine.

Canaanites, prohibition of intermarriage

with, 527, V, n. 6.

Capital, nature of, 473.
Capital punishment, in interpretation of

Torah, 377.
Capitalism, and anti-Semitism, 72 ; irreli-

giousness of, 472; and nationalism,

235; Spengler on the Jew and, 74; use

of religion, 31. See also Class struggle;

Industrialism; Profit motive; Profit

system; Proletariat; Social justice.

Capitalists, Jewish, interest in Jewish in-

stitutions, 30.

Catalonian language, renascence of, 191.

Cathedral of Learning of the University

of Pittsburgh, problem of Jewish room,
530 n. I.

"Catholic Israel," origin and meaning of

term, 162 f.

Catholicism. See Church, Catholic.

Catholics, 76 ff., 217; emancipation in

England and Jewish parallel, 20; as a

minority in the U. S. A., compared to

Jews, 76 ff., 217.

Center, Jewish Community, demand for,

53 f.; expenditures on publications, 52;
history and origin of, 51; and Institu-

tional Church, 52 ; and intermarriage,

54; and Jewish art, 64; and Jewish
music, 65 ;

present aims and functions,

54; in proposed community, 517; and
Reformist temple houses, 52; statistics

of, 51 f.; Synagogue as, 425; vague-
ness of purpose, 84; and Y.M.H.A., 52.

See also Bet am.
Central Conference of American Rabbis,

Pittsburgh Convention, 92 f.

Central education bureau, necessity of,

493-
Ceremonies, initiation, function of, 333 f.

See also Bar miswah; Confirmation.
Ceremonies, Jewish religious, in congre-

gational school, 58; Conservative Re-
formism on, 130 f.; Friedlander on,

180; Hirsch on, 144, 432; Judah Ha-
Levi on, 45 ; in Jewish education, 487

;

Kohler on, 115, 122; Left Neo-Ortho-
doxy on, 168; and memory of Pal-
estine, i88; Mendelssohn on, 548, xxix,

n.3; modification in creative Judaism,
521; Montefiore on, 532 n. 25; Monte-
fiore on universal adaption of, ibid.;

necessity of and condition for reinter-

pretation, 438 f. ; Neo-Orthodoxy on,

438 f.; Neo-Orthodox reinterpretation

of, 438 f.; Philo on, 382; place in

Jewish school, 506 f.; rationale in

Judaism as a civilization, 437 f.; Re-
formism on, 106, 321, 438 f.; critique

of, 122; Reformist reinterpretation of,

438 f.; rehabilitation of, 435. See also

Holidays; Ob.scrvances ; Rites; Sab-
bath ; Worship.

Ceremonies, religious, acceptance of, alter-

native in, 435 ; and doctrines compared,
331; Malinowski's view of creative ele-

ments in, 334; modern significance of,

200; origin of term, 432; sanctions in,

196-197; under folk religion, 342.
Character, training of, and adult educa-

tion, 549 n.3; and function of chil-

dren's clubs, 491 f.; importance of
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home, 496 f.; as an objective in Jewish
educative process, 495.

Charity, odium attached to, 59. See also

Philanthropy.
Chastity, a Jewish trait, loi

;
Jewish ver-

sus Christian view, 421.

Chauvinism, danger of, in Jewish folk-

religion, 348 f.; elimination from
nationalism, 236. See also Nationalism;

Patriotism.

Chesterton, G., orthodo.xy of, 152.

Child, the. See Education, Jewish; Ob-
servances; Synagogue; Worship.

Chipkin, I. S., memorandum on Hebrew
in high schools, 551 n. 13.

Choirs, synagogal, exorbitant expendi-

tures by congregations on, 507 ; need
for children's, 507.

Chosen people, Jews as, and adherence of

middle classes, 33 ; central place of Is-

rael and conception of universe, 370;
claim to inheritance of world to come,

379; concept at beginnings of Second
Commonwealth, 363; conflict with
democratic national state, 23 ; and
dietary laws, 440 ; as expression of

spiritual achievement, 43 ; Israelocentric

concept of world, 380 f.; and Jewish
civilization, 288; and Jewish survival,

253; Judah Ha-Levi on, 145, 526 n. 7;

and modern Jew, 43 ; Montefiore on,

100; need for substitute, 253; posses-

sion of Torah as cause, 526 n. 7; Neo-
Orthodox concept of, 86, 145 f., 229,

311; orthodox concept, 313; and rab-

binic reinterpretation of Bible, 379 f.;

rationalization of Joseph, 254; Reform-
ist idea of spiritual conception of his-

tory, 99 f.; Reformist equivalent, 253;
Reformist mission idea not a revalu-

ation, 254; Reformist reinterpretation,

99 ff.; Reformists' view of, 531 n. 20;

Saada on, 526 n. 7; survival value

in ancient Judaism, 82; in theocratic

stage, 212; traditional concept of, 99;
transfiguration into Keneset YIsrael,

379; undesirable concept, 43; useless

claim, 251; value as psychological de-

fense, 43 ; view of Judah Ha-Levi
adopted by Neo-Orthodoxy, 145-146;

way of life as determinant, 409 f. See

also Church, Jewish people as; Superi-

ority, Jewish.

Christendom, as a nation, 249 f.

Christian Science and Jews, reason for

affiliation, 327; affiliation of Reform-
ists, III.

Christianity, 218; antagonism to existence

of Judaism, 305 ; Catholic view of,

249 f.; on chastity, 421; differences of

early, from Jewish religion, 319; di-

vine attributes in, 97; ethics of, 123;
eventual substitution for, 324; as the

extension of Jewish nationality, 545 n.

10; as a folk-religion, 338; forced con-
version to, 193; harmonization with
theology, 315; influence through church
organization, 207 ; and intolerance of

other religions, 544, xxiii, n. 6; Jewish
background of, 99 f.; Jewish elements
in world outlook of, 6; other-worldli-

ness of, and Jewish ethics, 106; and
Jewish inequality, 281 ; Jewish resist-

ance to, 344 ; minimization of justice

in, 98; modern stagnation of, 200;
Montefiore on, 544, xxiii, n.6; other-

worldliness of, 9, 156; as part of

European cultures, 324; and pre-en-
lightenment status of Jews, 11; Protes-

tant view of, 250; Reformist view of,

94; and relation to Christian peoples,

324 f.; rivaled by Neo-Platonism, 119;
in Roman Empire, 340; on salvation,

335 ; values of, and the state, 251. See
also Catholicism ; Church ; Protestant-
ism; Religion; Salvation; Theology.

Christmas, and Hanukkah, 451; and
Jews, 29; in public schools, 550 n. 5.

Christological hypothesis, in Bible criti-

cism, 411.

Church attendance, of proletariat, 31.

Church, Catholic (Catholicism), and art,

206; attempt at theocracy of, 206; as

the "chosen people," 23 ; as a civiliza-

tion, 303 f. ; cohesive force of, 77 ; and
cultural hyphenism, 250; doctrine of,

compared with Jewish concerning Is-

rael, 43 ; on education and the state,

248; imperialist claims of, 340; instru-

ments of compulsion on individual in

U. S. A., 207; and nationalist move-
ments, 340.; parallel with Neo-Ortho-
doxy, 229; parochial school system in

U. S. A., 489; and physical force, 207;
Pius XI on, 43 ;

principles of educa-
tion and effect on Jews in Italy, 526;
and religious education, 549, x\xi, n. i

;

religious intolerance of, 304; replace-

ment of, 340; and rise of nationalism,

236; as a state, 250; on universalism,

340. See also Catholics; Papacy.
Church, Christian, and the Christian na-

tion, 249 ; as aid to the state, 293 ; on
authoritative revelation, 7 ; organiza-

tion based on Torah, 413 ; disestab-

lishment in Europe of, 341 ; influence

in U. S. A., 78 f.; on loyalty to the

state, 284 ; organization as medium of

Christian influence, 207 ;
personal reli-

gion, and disappearance of, 341 ; re-

placed by state in education, 341 ; and
Sabbath, 319; superseded by patri-
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otism, 335 f. See also Catholicism;

Christianity ; Salvation.

Church, Jewish people as a, 227; mis-

conception of, 267 f.; rabbinic idea of,

269 f. See also Chosen people, Jews as.

Church and State separation, beginnings

of, 12; and Bible in public schools,

550 n. s, n. 6; cultural and religious im-

plications, 249; in modern world, 207,

341; position of Jews, 21; rivalry con-

cerning salvation, 336. See also Secu-

larism.

Circumcision, practice of, 56.

Cities, danger of commercialism in, 428;

individualism in, 427 f.

Civic rights. See Equality, Jewish.

Civilization, a, and art, 205, 455; ele-

ments common to civilizations, 180;

folk-habits and sanctions as content of,

194; cultivation of derivative interests

in, 395 ; debt to Jewish ethics, 460

;

definition of, 179; definition as group

product, 186; dependence on group

life, 202; differences in, 419; differentia

in, 180; differentiation from religion,

religious philosophy and a literary cul-

ture, 218; disintegration and loss of

folkways, 438; distinction between

form and content in expression of, 194;

extension of religious freedom in, 217;

family, the minimum unit of, 416 f.;

folk-religion and perpetuation of, 342

;

folk-sanctions as an element of self-

consciousness of, 198; function of cre-

ativity in, 485; function of education

in, 19s f.; function of land in, 186;

function of language in, 190 f., 205 f.;

function of law in, 469; growth and
direction of, 180 f.; importance of so-

cial institutions in, 419; individuality

in, 437 f.; inherence of religion in,

201 f.; inter-relation of elements in,

218; language and the rise of, 191;

and mechanical improvements, 180;

necessary elements of will and au-

thority in, 205 f.; necessity for group

life in, 205; need for territory, 416;

otherness in, 179 f.; religion as part of,

332; place of social efficacy in, 468 f.;

identification with a religion, 303 f
.

;

and social structure, 205; term and
actuality, 179; test of, 413 f.; unit in,

179 f.; as unit and entity, 179 f-l vali-

dation of, in folk, in nation and in in-

dividual reason, 198 f.; value of, de-

fined by Torah, 413.

Civilization, dual, and dual folk-religion,

344-
Civilization, English, compared to Jew-

ish, 199; and language, 191.

Civilization, European, Neo-Orthodox
attitude toward, 134 f.

Civilization, French, as a composite struc-

ture, 191; and language, 191.

Civilization, Greek, Hellenist-Jewish con-
flict, 375-

Civilization, Jewish, art in, 203 f
.

; com-
mon denominator of different stages in,

381; compared to English, 199; com-
pared to Mohammedan, 199; in dias-

pora, 189 f.; evolutionary stages in,

210 ff.; as factor in Jewish vitality,

273 f.; first to have a history, 261;
function of education in, 196; God-
idea in, 196, 391 ff. ; influence on other
civilizations, 389 f.; and a land, 186;
and national egotism, 199; past func-

tioning of, 180 f.; place of Torah in,

257 ff., 411 ff.; religious aspects of,

305 f.; social continuity of, 181; and
state dependence on Christian and Mo-
hammedan civilizations, 251; undiffer-

entiation of, 214. See also Civilization,

Judaism as; History, Jewish; Religion,

Jewish; Torah.
Civilization, Judaism as a, acceptance of

maximum program in, 220; adult edu-
cation in, 465 f.; advantages of, 513;
advantage in classification, 180; an-
thropomorphism in, 397; art in, 185;
articulation through ideology, 513 f.;

compared to Reformism and Neo-Or-
thodoxy, 220 f.; complexity of, 521 f.;

criteria of forms of adjustment in, 184;
criteria of change in, 514 ff.; customs
and folkways in, 521; in diaspora, 251;
dynamic factors of, 215; as end in it-

self, 181; ethics in, 462 ff.; evolution-

ary conception of, 209 ; folk-religion in,

343 f., 520 f.; and formulation of Jew-
ish ideology, 518; and future deter-

mination of Jewish criteria, 185 ; God-
idea in, 394, 397; Hebraic expression

of, 516; independence of particular

God-idea, 397; interest as basis of, 184;
and intermarriage, 418 f.; inter-relation

of elements in, 218 ff.; and Jewish
self-identification, 184 f.; and Jewish
unity, 222, 515; of a minority, 246 f.;

and modern thought, 215; and non-
indigenous values, 185; and ortho-

doxy, 223; otherness in, 178 f.; and
Palestine, 273, 515 f.; as part of Jew-
ish nationhood, 260

;
principal corol-

laries of, 251; and process of disorgan-

ization, 224; and progress, 222; in

proposed first zone, 215 f.; in proposed
second zone, 216 f.; in proposed third

zone, 216 f.; public worship in, 521;
and rationale for ceremonies, 437 f.;

and Reformism, 223, 304; and re-

interpretation of religious observances,

438 f.; religious element in, 325; and
religious sancta, 329; retention of reli-
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gion in, 30s f., 520 f.; Religious-Cul-

turist approach, 328; and revitalization

of tradition, 518; and sectarianism,

223, 304; and secularism, 305 f.; and
secularized Yiddishists, 223; specific

formulation of God-idea unnecessary

in, 394 ; spirituality of, 405 ; structural

independence of elements in, 214 f.; and
tolerance, 304 ; transmission through

Jewish education, 484 f
.

; and universal

peace, 522; and utilization of contem-
porary civilization, 514; variation of

development in zones of, 516. See also

Organization of Jewish life, desired.

Civilization, modern, place of religion in,

306; Secular-Culturist interpretation of,

324; utilization by creative Judaism,

514-
Civilization, Mohammedan, compared to

Jewish, 199; and religious group values,

335-
Civilization, national, minority and ma-

jority rights, 246 f.

Civilization, Roman, religious elements

in, 195.

Civilization, Western, Jewish resistance

through school, 196; present necessity

for the Jew, 83.

Class consciousness, criticism of Marx on,

476; and nationalism, 237; versus Jew-
ish consciousness, 32. See also Prole-

tariat.

Class differences, and bet am, 427.

Class struggle, 30; distinct from exploita-

tion, 476; futility of appeal for co-

operation, 532 n. 10; inadequacy as in-

terpretation of history, 475 f.; and pro-

posed function of Jewish law, 34 ; and
religion, 31; in terms of Jewish reli-

gion, 477; in Union Prayer-Book, 532
n. 10; and Yiddish culture, 67. See also

Proletariat.

Clubs, of correspondence courses, 497

;

and extension education, 551 n. 7; and
the Jewish educative process, 491 ; and
Jewish loyalty, 491.

Clubs, children's, and character training,

491 f.; and ethics, 491; example of

young Judea, 492; need for leadership,

491 f.; and participation in Jewish life,

491; in synagogues, 492.

Coe, G. A., on child's participation in

community life, cited, 493 ; on question

of moral authority of state and church,

cited, 250.

Coercion, and social efficacy, 468 f.

Cohen, H., treatment of Jewish ethics,

391-

Cohen, I., on family migrations, 50; on
Jewish urbanism, cited, 527, v, n.4.

Cohon, S. S., criticism of the Union
Prayer-Book, 112.

Collective consciousness, relation to a
civilization, 246.

Collective religion. See ReUgion, group.
Collectivism, need for harmony with in^

dividualism, 403.
Colleges, Jewish students and the Hillel

Foundation, 69; teaching of Hebrew,
453- See also Universities.

Communism, as folk-religion, 342 f.; and
Jewish historical continuity, 3; religious

sancta under, 342 ; and Yiddish culture,

67.

Communists, Jewish, and Jewish histori-

cal continuity, 3 ; and Jewish national-

ism, 33 ; and Jewish religion, 33 ; in

Russia, 33.

Community center, Jewish. See Center,

Jewish community.
Community chests, and federations, 61.

Community and the individual, in Jew-
ish ethics, 286 ; view of Ross on, 286.

Community, Jewish, appointment of

functionaries in, 292 ; centers in pro-
posed, 517; chaos in life of, 540 n. 2;

concern with economic life of Jews in

proposed, 289 f., 517; and creativity in

literature and the arts, 517; relation

of congregation to proposed, 290 ff.;

and economic discrimination, 289 ; edu-
cation in proposed, 479, 517?.; ex-

amples of past proper activities, 289;
growth in organization in U. S. A., 48;
Harrisburg plan of organization for,

542 ; institutions of higher learning in

proposed, 518; Jewish civil law and
organization of, 26; and Jewish reli-

gion, 328 f.; lessening need for, in mod-
ern milieu, 13; marriages in, 422; as a

middle-class institution, 32 ; need for

organization of, 175; Pittsburgh plan
of organization for, 541 n. 6; chart of,

543 ;
pre-emancipation organization of,

288; in proposed first zone of, 215 f.;

proposed legal activities, 517; religious

institutions in, 292 ; responsibility to

all classes of, 132; suggested reorgan-
ization of, 516 ff.

Community life, Coe on participation of

child in, 493. See also Group; Kehillah.

Conceptual thinking, in God-idea, 392.
Conduct, rabbinic teachings of, 376; as

standard of revaluation of Jewish reli-

gion, 397; types in oral Torah, 376;
uniformity of, 215.

Conferences, international, as central

Jewish authority, 243.
Conferences, Rabbinical, of Brunswick,

122 f.; of Frankfort a. M., 123, 160 ff.;

of Pittsburgh, 92 ff., 102, 104.

Confirmation, as initiation ceremony,

436 f.; introduced by Reformism, 107;
observances of

, 56; practice on Shabuot
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of, 449 ; standards of admission to rites

of, 59- See also Bar tniswah.

Congregation, the, children's activities in,

492 ; criticism of, 290 ff
.

; desired evolu-

tion of, 425; detrimental to communal
welfare, 291 f.; detrimental to religious

welfare, 291 f.; evil in synagogue
ownership of, 425 ; expenditure on
choirs by, 507 ; as an experiment in

adjustment, 290 f.; as form of social

organization, 290 f.; impossibility of

substitution for Kehillah by, 291 ; in-

fluence of emancipation on, 291 ; insuf-

ficiency of, 175; and Jewish education,

487 f.; lack of socialized authority in,

292 ; loss of homogeneity as factor in rise

of, 291; membership transiency, 293;
national organization of, 55 ; need for

children's choirs in, 507 ; and need for

extra-congregational organizations, 291

;

as obstacle to normal community, 290;
past usefulness of, 292; present inher-

ent factor for conservation, 55 f.; and
preparation for desired organization,

296 f.; in the proposed community,

517; reasons for rise of, 291; retention

of features of Kehillah in, 292 ; in

U. S. A., statistics of, 54 f.; wrong
identification of synagogue with, 290.

Conscience, as medium of revelation of

God, 96.

Consciousness, Jewish, and duty of folk-

religion, 347; in early Y.M.H.A. and
kindred organizations, 52 f.; and festi-

vals, 448 ; inseparable from Palestine,

264 ff. ; and Jewish Welfare Board, 53

;

and literature, 63 ; and press, 62

;

requisite for continuity of, 410; Speng-
ler on, 261; and Torah, 409 f.; and
Zionism, 65 f. See also Unity, Jewish.

Conservatism, Jewish, in fear of changes,

222.

Conservative Judaism, called "Liberal"

in Germany, 91 note; factions in, 86,

162 ; shift of adherents to Reformism,
no; and the United Synagogue of

America, 55. See also Conservative

Reformism; Greenstone, J. H.; Joseph,

M.; Left Neo-Orthodoxy.
Conservative Reformism, on authority of

the Bible, 130; on Bible criticism,

130; common views with Reformism,
128 ff.; definition of, 126; on dietary

laws, 131; on difference of Jewish reli-

gion, 128; on existence of God, 128;

failure in numbers and organization

of, 126; on Hebrew, 131; identity of

philosophy with Reformism, 127; on
intermarriage, 131; on Jewish mission

and Palestine, 129 f.; on Jewish nation-

hood, 129; on Jewish racialism, 129;

on Jewish religion, 127 ff.; main weak-

nesses of, 131 f. ; moderateness as weak-
ness of, 131 f.; opposition to Zionism
of, 129 f., 174; on parallel of Judaism
and Theism, 128 f.; on proofs for ex-
istence of God, 128; on reason as prin-
ciple of faith, 127 f.; on religious ob-
servances, 130 f.; on restoration of Pal-
estine, 129 f.; on Sabbath, festivals and
fasts, 131; and Theism, 128 ff., 132;
on Torah, 130 f.; vacillation a char-
acteristic of, 131. See also Joseph, M.

Continuity, as criterion of creative Juda-
ism, 514 f.; Hebrew language, and Jew-
ish, 193 f.

Control, social, among nations, 287

;

among Jewish people, 288; through
public opinion, 423.

Cooperation, in Jewish life, 224.
Cooperative movement, the, danger to

Jews of, 14.

Cornill, C. H., on music in ancient Israel,

203.

Corporal punishment, and Jewish com-
munity, 195.

Corporate status, Jewish, compared to
Christendom,' 249 f.; changes as result

of emancipation, 215; difficulties due
to its lack, 231; in England and Italy,

215; lack of, in France and America,
215 ; pre-enlightenment, Christianity on,
11; present divergence in, 215; sur-
vival, poUtical status and, 82. See also

Equality, Jewish; Group Hfe, Jewish.
Correspondence courses, in Jewish educa-

tion, 497.
Cosmopolitanism, a delusion to Jews, 260.
Council of the Y.M.H.A. and Kindred

Associations, 53.

Courts, Jewish, as bet din, in democratic
nationalist state, 25; and divorce, 425;
in proposed community, 517; retention
in history of, 469; in U. S. A., 470 f.

See also Bet din; Law, Jewish.
Courts, non-Jewish, Jewish relations to,

195; Jewish view of, 26, 469; as sub-
stitution for Jewish Law, 26.

Covenant, the, and beginning of Jewish
religion, 362 ; in henotheistic stage,

210; terms of, 353; and Torah and
Jewish nationhood, 258 f.; of 621
B.C.E., 362; between YHWH and Is-

rael, 356.
Crafts, exhibit of children's work in, 553

n. 19; in Jewish schools, 507.
Creatio ex nihilo, 401 ; in medieval re-

ligion, 329; Montefiore on, 329.
Creation, Hirsch on, 137 f.; in Jewish

calendar, 454 f
. ; rejection of traditional

concept of, 98; "for the sake of
church," 338; "for the sake of Israel,"

338, 380; Resh Lakish on, 381; teach-
ing of story of, 502.
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Creativity, ethical, present possibility of,

464 f.

Creativity, Jewish, in Jewish education,

487; and Zionism, 174. See also Art,

Jewish; Literature, Jewish.

Creeds, modern significance of, 200.

Crises, in Jewish history, 213 f.; unavoid-
able in present economic order, 473.

Crisis in Judaism, and anti-Semitism, 3

;

and Communism, 3 ; in eastern Europe,

3 ; and functions of institutions, 48 ; in

Germany, 3; in Hellenist period com-
pared with present, 81 f.; and Jewish
Communists, 3 ; in light of evolution-

ary concept, 209 ; in Russia, 3 ; theory
of permanent danger of, 80 ; in U. S. A.,

80 f.

Crisis, spiritual modern, and Jews, 462.

Criteria, Jewish, of adherents of Juda-
ism as a civilization, 184; future deter-

mination of, 185; Frankel on, 160 ff.;

of suggested changes in Judaism, 515 f.

Croly, H., on nationalism and democracy,
cited, 237.

Crusades, and Jews in Palestine, 270.

Culture, Arabian, Spengler on, 261.

Culture, European, Christianity not an
organic part of, 324; and rabbinic

Judaism, 134.

Culture, Jewish, and Palestine, 187, 273 f.;

Reformism on, 320.

Culture, Judaism as a, Friedlaender on,

180. See also Bible; Civilization; He-
brew language; Literature, Jewish;
Mishnah ; Philosophy, Jewish ; Rabbinic
teachings; Renascence, Jewish; Tal-
mud; Torah; Yiddish.

Culture, literary, differentiation from
civilization, 218.

Culture, national, and the family, 245;
in future nationalism, 244 f

.
; and re-

ligion, 320.

Culture, Yiddish, and diaspora national-

ism, 67; as medium for class struggle,

67. See also Yiddishism.
Customs, and social sanctions, 197. See

also Ceremonies.
Cyrus, 261.

Czecho-SIovakia, minority rights of Jews
in, 215; nationalism in, 237.

Czernowitz, Conference of, 67.

Dan, sanctuary at, 547 n. 8.

Dance, in Jewish life, 537 n. 21; in Hasi-
die movement, 203 f.

Daniel, in eschatology, 366.

Darwinian theory of evolution. See Evo-
lution.

Dat, explanation of term, 125.

David, 15s, 169, 209, 404; activities

on behalf of Israel and YHWH, 355;
in Aggadak, 546 n. 2; anointed of

YHWH, 3SS ; and "Day of the Lord,"

356; glorification of YHWH and vic-

tories of, 356.
Day of the Lord, 356 f

.
; concept of false

prophets, 360; heralded by Assyrian
imperialism, 359 f-; monotheistic mean-
ing during Second Commonwealth,
36s f.; preoccupation of prophets with,

as influence on development of reli-

gion, 361 ; new version in other-worldly
stage, 373 ; prophetic interpretation of,

356 f.; in teachings of later prophets,

36s f.

Day of Judgment, Left Neo-Orthodoxy
on, 169.

Deists in England, and modern concept
of religion, 12.

Deities, in early folk-sanctions, 198.

Democracy, in nationalism, 237; a neces-
sity in federation, 298 f.

Democratic nationalism, and Jews as a
nation, 232; and tolerance, 247. See
also State, democratic national.

Desertion. See Agunah.
Despot, as instrument of the general

will, 205.

Destiny, Jewish, defeatist reconciliation

to, 4; Hirsch on, 137; Isaiah and at-

tempted divorcement from Palestine,

268; Mendelssohn on, 3; other-worldly
concept of, 380; and Palestine, Biblical

account of, 265 ff. ; and Palestine, tra-

ditional view of, 23 f.; post-enlight-

enment rebellion against, 3; rebellion

against it today, 15; and Torah, 266.

Deuteronomy, 376; and the emergence
of the individual, 367 f

.
; right of Israel

to Palestine, 266 f.

Deutsch, C, critique of Orthodoxy, 535
n. I ; on Jewish nationhood, 536 n. 3.

Dewey, J.,. on fulfillment, cited, 117; on
individuality, cited, 385.

Dialects, Jewish, beginnings of, 192

;

enumerated, 193; influences of Hebrew,
193; and Jewish differentiation, 193;
part of Jewish heritage, 193 ; in prayer,

348; use of Hebrew script, 193.

Diaspora, central authority in, 243 ; de-
pendence on utilization of Jewish life,

429; and development of Jewish reli-

gion, 369 f
.

; during Second Common-
wealth period, 208; different zones of

Jewish life in, 215 f.; endurance of

Judaism in, 81 ; extension of activities

in, 415; future of Jewish religion in,

344; future survival in, 216 f.; and
glory of God, 366; Hirsch on, 149;
immanent possibilities for Jewish ac-

tivity, 415; Isaiah on, 268; of Israel

and Shekinah, 371 ; Jewish civilization

in, 190, 251 ; Jewish life as a civiliza-

tion in, 195; Jewish nationhood in,
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189 f
.

; later prophets' explanation of,

366 ; need for Jewish common law,

470; need for Jewish milieu, 416; Neo-
Orthodox concept of, 149 ; organization

desired, 293 f.; participation in dual

civilization and dual folk-religion, 344;
a permanent status, 241 ; Philo on,

188; pre-emancipation concept of, 227;
present inspiration of Palestine, 278;
proposed practice of naming in, 454;
rabbinic sayings on, 129 f.; and recog-

nized status of Jewish nationhood,

240 f
.

; Reformist view of, 102 ff. ; re-

introduction of Hebrew in, 453; re-

membrance of Palestine, 188; retention

of Jewish courts, 469; social efficacy in,

468 f.; view in theocratic stage of, 212.

See also Corporate status, Jewish;
Group life, Jewish

;
Judaism as a civil-

ization; Nationhood, Jewish; Survival,

Jewish.

Diaspora nationalism, a conserving influ-

ence, 67 f.; rise and purposes, 67 f.;

and Yiddish culture, 67. See also Secu-
lar Culturism ; Yiddishism.

Dichotomy, attitude of philosophy to,

314; between the universe of God and
the universe of man, 316; in Catholic

church, 313; in major Protestant sects,

313; non-orthodox viewpoint, 314.

Dietary laws, Conservative-Reformist
view on, 131; failure of hygienic ra-

tionalization, 440 f
.

; flexibility of ob-
servance as folkways, 441 ; and Jewish
separateness, 441 ; need for interpreta-

tion, 440 f.; and possibCity of tradi-

tional observance, 440; primitive origin

and transformation, 439 f.; and prin-

ciple of election, 440 f
. ; proposed limi-

tation to home life, 440 ff
.

; rationaliza-

tion of, 440 ; Reformist view, 94 ; re-

jected by Magnus, 131; and social con-
tact with Gentiles, 441 ; as traditional

folkways, 440 f
.

; unacceptance of utili-

tarian purpose, 441. See also Kashrut;
Ritual observance.

Differences, Jewish, analysis of, 177; or-

thodox opinion, 313. See also Other-

ness, Jewish.

Dma d'malkuta dina, 158.

Disintegration, Jewfsh, and social con-

tact with Gentiles, 441 f.

Dborganization, Jewish, means for over-

coming, 224, 511 ff. See also Organiza-

tion of Jewish life, desired.

Dispersion. See Diaspora.

Dissent, and Jewish unity, 10.

Distinctiveness, Jewish, an anonymous
social worker on, 540 n. 2 ; recognition

in Torah, 195. See also Separatism,

Jewish.

Divine attributes, Christian error on, 97;

functional reinterpretation of, 400;
functional representation of, 399 f.;

Kohler on, 98; in medieval Jewish
philosophy, 400; metaphysical, 97;
moral, 97 f

.
; and the moral life, 98

;

necessity for upholding, 98; in pre-
modern philosophy, 392 f. ; and role of

Judaism, 98.

Divine attributes: Absoluteness, 400.

Corporeality, 371; Jewish view of,

400; Maimonides and Abraham ben
David on, 115.

Creativity, functional versus medi-
eval interpretation, 400 f

.

Glory, reflected through dispersion

of Israel, 365 f.

Grace, Otto on, 539, xix, n. i.

Infinity, 400 ; as an extension of

qualities, 392.
Justice, as an attribute of God in

other-worldly stage, 373; in Jewish re-

ligion, 372; manifestation of, 373; as

trait of YHWH, 356.
Mercy, in other-worldly stage,

372 ff.; in rabbinic literature, 374.
Perfection, as an extension of qual-

ities, 392; in medieval theology, 329.

Power, expression in Bible and in

rabbinic sayings, 372.
Protection, functional interpretation

of, 401.

Righteousness, derived from Pales-

tinian Jewish life, 187; chief trait of
YHWH, 359-

Sovereignty, functional application

in life, 401 f
.

; and Rosh ha-Shanah, 449.
Unity, and change in Jewish reli-

gious behavior, 396 f.; Jewish and
Greek philosophers on, 396; in other-

worldly stage, 372; Reformism on, 184
upheld by Jews, 259.

Will, and the class struggle, 477 f.

and human existence, 148; humanist
view of, 40 f.; instruments of, 210 ff.

miracle as instrument of, 372; Neo
Orthodox belief in, 184; in Psalms, 375
rewards of obedience to, 8; in Second
Commonwealth, 364; as sanction for

reason, 198 f.; traditional view of, 40.

See also Anthropomorphism ; God.
Divorce, orthodoxy and secular, 56; Neo-
Orthodox view on, 158 f.; paradoxical

Reformist view, 424; proposed settle-

ment of clash between state and Jew-
ish law, 424 f

.
; Reformist and Protes-

tant concurrence on, 424; state and
Jewish laws on, 423 f

.

Divorce, bills of, use of Gentile names,
549 n. 19.

Doctrines, religious, compared with cere-

monies, 331; Friedlaender on, 180; and
group life, 335; Left Neo-Orthodox
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view on, i68; Matthews on, 124 {.;

Montefiore on universal adoption of

Jewish, 532 n. 25 ; Reformist view on,

115. See also Divine attributes; God;
Religion: Rabbinic teachings; Revela-

tion; Salvation; Theology; Torah.

Dohm, C. W., advocacy of Jewish eman-
cipation, 20; on Jewish ecclesiastical

excommunication, 526 n. 5.

Drachsler, J., on intermarriage, 417.

Drama. See Theatre.

Dramatic societies, and training of chil-

dren, 508.

Dubnow, S., on universal significance of

Jewish life, 390.

Durkheim, E., on elementary religions

and group consciousness, cited, 333;
on group religion, 333; on religious ex-

perience, 336; on science and religion,

cited, 307.
Dybbuk, the, 456.

Easter, and Jews, 29; in public schools,

SSon.s.
Eber, in Aggadah, 546 n. 3.

Ecdesiasticism, church, comparison with

the rabbinate, 376.
Ecdesiasticism, medieval, intolerance of,

247.

Economic determinism, critique of
, 474 f.;

fallacy of, 475 ; hostility to religion,

31 ; and Jewish experience, 475 f.

Economic discrimination, and anti-Semi-

tism, 289 ; and function of Jewish com-
munity, 289. See also Anti-Semitism.

Economic interests, of Jew today, 13.

Economic justice, and agriculture, 49;
factor in Judaism as a civilization,

478; Jewish participation in move-
ments for, 478; and Jewish survival,

13, 471; in modem world, 14; place

in Jewish life, 471 ff.; proposed Jewish
mission, 478; and Reformism, 116.

Economic life, Jewish, Hirsch on, 144;
and the proposed community, 517. See

also Occupations.

Economic order, and anti-Semitism, 73,

75 ; attack on Judaism summarized,

34 ; and its cyclical crises, 473 ; dis-

appearance in Jewish population cen-

ters of medieval, 28 f
.

; effect on Jew-
ish mentality, 30; and its elements of

decadence, 473 ; elimination of Jews
from, 13; error of remedies, 472 f. ; fail-

ure of Judaism to reckon with attack

of, 34; and holidays and Sabbath, 56;
influence on Jewish middle class, 33;
and Jewish education, 487 ; and Jew-
ish law, 34; and Jews in Middle Ages,

14; and Jewish community, 289.

Economics, competitive system and Jew-
ish equality, 280 f

.
; and dehumaniza-

tion of economic problems, 471; effect

of depressions on Jews, 471; error of
dualism in, 472 f.; error of individual-
istic school, 472; Henry George on,

474; and the profit system, 472 ff.;

proposed contribution of Jewish ethics

to, 471 ff-; spiritual law in, 472.
Economists, individualistic, critique of,

472 ff.; on economics as an exact sci-

ence, 472.
Economists, socialist, critique of, 474 f.

Education, bilingualism in, 206; Catholic
church on function of state in, 248;
in a civilization, 195 f.; as factor in

transmission of civilization, 181; func-
tion in Torah, 259; Jewish attitude to
function of state in, 248 f.; modem
versus traditional, 36; and proletarian
fraternal orders, 69; the state and cul-

tural minorities, 249; substitution of
state for church, 341 ; superiority to
other state functions, 259.

Education, adult, and character forma-
tion, 549, XX, n. 3 ; and Jewish educa-
tion, 176, 465 f.; in proposed com-
munity, 517 f.

Education, Catholic, principles of, 526.
Education, Jewish, Bible in, 500 f

.
; Bible

criticism in, 503 ; and Bible in the pub-
lic schools, 490; ceremonies in the Jew-
ish school, 506 f ., in synagogue, 492

;

and child and the family, 50, 420; child

training and future nationalism, 244 f
.,

247; supplement to secular, 483 f.;

confusion of child due to present,

499 f.; in congregational school, 58,

487 f.; a conserving factor, 57 ff.; co-
operation with home in character train-

ing, 495 f
.

; and correspondence courses,

497 ; creative possibilities in, 487

;

critique by Pollak of Reformist Sun-
day schools, 533 n. 22; and cultivation

of creativity in art, 486; and cultural

interests of state, 26; decrease in mod-
ern state, 27; and democratic national-

ism, 26 f.; depersonalization of teachers,

499 f.; dissatisfaction of child, 499; dis-

tinction between history, religion and
religious folk-lore in, 500 f

.
; dual influ-

ences in, 59; estimated budget of, 59;
and ethical conduct, 484 f

.
; exhibit of

art work, 553 n. 19; function of parents

in, 496 f.; function in Jewish life, 196;
future uses, 479 f

.
; God as the central

theme, 498 ;
growth of, 59 ; and home

environment, 58; and the home in pro-

posed community, 517 f.; inadequacy
in religious groups, 175 f.; inadequacy
in teaching of Jewish history, serf.;
importance compared to secular, 481

;

importance of the Hebrew language,

483; influence of Palestine on, 278;
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and Jewish activities, 489 f
.

; and Jew-
ish art, 64; and Jewish heritage, 481 f.;

and Jewish organizations, 493 ; limi-

tation of school, 488 f
.

; Left Neo-Or-
thodoxy on modern science and reli-

gions, 164 f.; midrashim in old type of,

SOI ; necessity for central educational
bureau, 493 ; need for curriculum re-

vision in, SCO f
.

; need for interpreta-

tion of, 479 f.; need for new type of,

481 ; need for special teachers for

teaching of religion, 505 f
.

; Neo-Or-
thodox methods of, 480 f

.
; Neo-Ortho-

dox curriculum of, 498 f
.

; objectives

from standpoint of the child, 486 f
.

;

objectives of educative process in,

491 ; old concept of, 479 ; old motiva-
tions for, 479; orthodox type, 537 n.

15; and outside agencies, 490; and
parochial school system, 489; and par-

ticipation in Jewish life, 483 ;
philoso-

phy of, 479 ff.
;

place of activity in,

488 f
. ;

place of art schools, 508 ;
place

of dramatic societies in, 508; place of

museums in, 508 ;
place of religious prac-

tices in, 506 f
. ;

place of teacher in, 496 f
.

;

and political equality, 26; prayers in

Jewish school, 506 f.; project method
in, 507, 553 n. 19; and the proletariat,

1 1 1 ; proposed aim in teaching of reli-

gion, 500 f.; proposed aims of, 482 f.;

in proposed community, 517 f.; pro-

posed concept of process, 489 f.; pro-

posed scope of, 429; in proposed sec-

ond zone of Jewish life, 216 f.; ques-

tion of extension education, 551 n. 7;
rabbinics in, 501; reasons for, 479; Re-
formist, 123 f., 230, 480, 487, 549, xxxi,

n. I ; religion in, 498 ff. ; religious folk-

lore in, 502 ; religious resistance to

western civilization, 196; religious serv-

ices in Jewish schools, 506 f
.

; in rural

districts, 497 ; on Sabbath afternoon,

446; and sanction of authority, 480;
school hours, 58 f.; Secular-National-

ists on, 58 ; and secular school, 59 ; and
social training, 483 f

.
; statistics of, 59

;

stimulation of esthetic creativity, 507 f.

;

in summer camps, 494; supplementary
to secular, 489; the Talmud in old type

of, 501 ; teaching of conception of

God, 504 f.; teaching of Hebrew, 493 f.;

teaching of Jewish past, 485 ; and
teaching of miracles in Hebrew schools,

499 f.; theophany in curriculum, 498 f.;

Torah as the central theme in, 498

;

training of character as objective,

4956.; and training in religion, 503 f.;

transmission of Judaism as a civiliza-

tion, 484 f
.

; transmission of Jewish
values, 497 f

.
; transmission of spiritual

values in, 486 f. ; Wessely's secularism

condemned, 133; worship in, 504; Yid-
dish schools, 68; and Zionist Organiza-
tion of America, 492. See also Teacher,

Jewish; Parochial schoob; Universities.

Education, Protestant, common element
with Reformist, 481.

Education, religious, Bible in public

schools, 550 n. 5, n.6; as factor in

transmission of civilization, 181; Jacks
on, 550 n. I ; Pius XI on, 549, xxxi, n. i

;

problem in U. S. A., 550 n. i ; and the

state, 259.
Education, religious, Jewish. See Educa-

tion, Jewish.
Education, secular, completed by Jewish

education, 483 f. ; importance compared
to Jewish, 481 ; Neo-Orthodox view,

481. See also Public schools.

Efficacy, social, coercion in, 468 f.; in

diaspora, 468 f
. ; as element of civiliza-

tion, 468 f
. ; as an element of ethics,

468 ; translation into law, 468 f

.

Egypt, 210; in Aggadah, 546 n. 2 ; alli-

ance with Israel, 360; art of, and
Greek, 44; change in religious be-

havior, 396; disappearance of Jewish
center in, 193 f.; Jewish sojourn in,

265 ; nationhood of Israel in, 187

;

rabbinic reasons for redemption from,

453 ; redemption from, 448 ; use of He-
brew in, 192.

"Eighteen decrees," 161.

Einhorn, D., disagreement with Frankel,

535, xiii, n. 2 ; and Reformism, 92.

Einstein, A., on rationality of world
structure, 310.

Elbogen, I., on jiidische Wissenschaft,

388.

Elders, in henotheistic stage, 210.

Election, doctrine of, Calvinist concept
compared to Jewish, 258 ; Catholic con-
cept of, 23 ; identification of individual

with nation, 260 f.; implied Jewish na-
tionhood, 25s, 260; metaphorical con-
cept of, 24; and modernism, 43; Otto
on, 539, xix, n. i

;
pragmatic interpre-

tation of, 539, xix, n. 1 ; among primi-
tive peoples, 256; psychological impli-

cations for revaluation, 255; realization

of inherence in nationhood, 263; theo-
logical Gentile concept, 228 f. See also

Chosen people, Jews as.

Elliott, H. S., on fellowship, cited, 537
n.8.

Emancipation, and assimilation, 71;
changes in Jewish mode of thought,

133; consequences of, 13; a disappoint-

ment, 281 ; effect on Gentile view of

Jews, 190; factor in rise of congrega-
tion, 291; and fear of Jewish world-
unity, 287; in France, 20; Hirsch on,

149 f.; in Holland, 20 f.; influence on
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art among Jews, 42 ; intactness of tra-

ditional Judaism, 24; Jewish status as

result of, 215; Mirabeau on, 20; Neo-
Orthodox view, 149 f.; Neo-Orthodoxy
and Reformism, common view on, 157;
objections to, 20 f

.
; and Palestine res-

toration, 271 ff.; Reformist view, 102 f.,

121, 312; Religious-Culturist opinion,

312; unawareness of implications, 20;

work of Dohm, 20.

Emotion, in Jewish religious behavior,

395 f
.

; in religious behavior, 394.

Emperor-worship, in Roman empire,

339 f-

Encyclopaedists in France, and modern
concepts of religion, 12.

England, common law, need for Jewish
imitation of, 470 ; Conservative-Reform-
ism in, 126 f.; Deists of, 12; emanci-
pation of Catholics in, 20; Emerson
on religion in, 499; English-Jewish

parallel and folkways, 438; folk-sanc-

tions in, 199; impracticability of Jew-
ish minority rights, 217; Jewish group
life in, 189; and Jewish nationhood,

538, xvii, n. 9 ; Joseph's parallel with

Judaism, 129; nationalism, 237; pres-

ent status of Jews in, 215; and restora-

tion of Palestine, 275 f.; and Uganda
offer, 239 f ..

Enlightenment, based on changing con-

ception of salvation, 12; companion of

nationalism, 341.

Environment, non-Jewish, responsiveness

to, 6.

Epstein, J. L., on problem of Agunah,

548, xxviii, n. 3.

Equality. See Economic justice; Social

justice.

Eschatology, inclusion of resurrection,

366 f

.

Essenes, as ethical society, 182.

Esthetic creativity, objective in Jewish
education, 507 f

.

Esthetic experience, part of modernism,

37.

Esthetic values, and spiritual life, 41.

Estheticism, modern, effect on Jewish
artist, 41 f. ; superfluity of traditional

religion, 41; spiritual opportunities of,

compared with those of traditional

Judaism, 41.

Esthetics, in proposed Jewish folkways,

439; in public worship, 348; value
compared with religious, 455.

Ethical conduct, as aim of Jewish edu-
cation, 484 f

.
; and Reformist God-idea,

ii6f.; and salvation, 6.

Ethical systems, inadequacy of, 464.
Ethics, and affirmation of existence of

God, 97 ; compared to law, 468 ; doc-
trine of God and ethical progress,

98 f.; in folk-ideology, 197 f.; free will

in, 478; and influence of religion, 323;
interpretation of Marx, 474; in Jewbh
education, 487; in Jewish literature,

464; necessary .sanction of history, 463;
opinion of Judah Ha-Levi, 45; philoso-

phy versus prophecy, 462 ;
philosophical

and prophetic methods, 462 f.; place

of social efficacy, 468; rationalization

by Kant, Plato and Socrates, 461 ; re-

definition of sex and self-assertion,

462 f. ; stoics on, 182.

Ethics, Buddhist, 123.

Ethics, Christian, and other-worldliness,

123.

Ethics, Greek, expansiveness of, 123.

Ethics, Jewish, ancient Israel's superi-

ority, 44; application through juris-

prudence, 468; and children's clubs,

491 f.; contribution of Reformism, 109;
of Essenes, 182; formulation of spe-

cific standards, 463 ; idealism as a
single interest, 219; as interpreted by
Lazarus and Cohen, 391 ; relation of

individual to community, 286; in Jew-
ish home life, 106; Kohler on, 105 f.;

musar literature, 464; necessity for

reconstruction, 462 ;
part of other-

ness, 178; personality in, 463; place of

systems in, 464 ;
present possibilities for

creativity, 464 f.; prophetic type of,

462 ; proposed contribution to economic
life, 471 ff. ; Reformist notion of ne-
gation of Greek, Buddhist and Chris-
tian ethics, 123; Reformist view, 105 f.,

122 ff.; Reformist view on ethical im-
provement of mankind, 95 ; in Reli-

gious-Culturist program, 328; service

to mankind, 460 ; of sex morality, 463 f.

Ethos, definition of Sumner paraphrased,

179.

Etiquette, as social habits, 194.

Euhemerus, and allegorical method, 382,

Europe, renascence of languages in, 191.

European relief, importance of, 85.

Evil, justification in book of Job, 329;
justification in traditional theology,

329 f.; Kohler's neglect of problem of,

iiSf.; Montefiore on problem of, 116;

Reformist neglect of problem of, 115 f.

Evolution, Darwinian theory of, adjust-

ment of religion to, 306 f
. ;

present-day
acceptance, 98.

Evolution, spiritual, contribution of Re-
formism, 221; in the Jewish religion,

353 ; from savagery, 334.
Excommunication, factor in Jewish unity,

208; opinions of Mendelssohn and
Dohm, 526 n. 5 ; right of Jewish com-
munity, 195.

Existence, shortcoming of mechanistic in-

terpretation, 315. See Survival.
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Exodus, main purpose of, 265!.; method
of teaching, 502.

Expectation, social, achievement of Jew-
ish unity, 208; in Catholic church and
among Jews, 207 f.

Exploitation, and class struggle, 476. See

also Class struggle ; Proletariat.

Ezekiel, acceptance of prophetic concep-

tions, 362 ; conception of YHWH, 393

;

emergence of the individual, 367 ; in

eschatology, 366.

Ezra, 104, 209; emergence of the indi-

vidual, 368; and intermarriage, 527, v,

n. 6; Torah as a covenant, 258.

Factions, Jewish, Frankel on, 160 ff.;

view of Frankel criticized, 162.

Faith, Joseph on reason as principle of,

127 f.

Family, the. Burgess on, 223; as center of

social inter-relationships, 420; and
character of child, 420; difference of

non-Jewish from Jewish in pre-indus-

trial age, 33 f.; as minimum unit of

civilization, 416 f.; modern, disruptive

influences in, 421; and national culture,

24s, 248; in its natural formation,

421 f.; among persecuted peoples, 50;

and personality, 248; Pius XI on, 43 i

Popenoe on, 421; relation to nation,

24s ; sex instinct versus parental in-

stinct in, 421 f.; and transmission of

civilization, 181.

Family, Jewish, and Americanization,

Sof.; chastity in, 421; and the con-

cern over children, 50; factor in moral

purity, 420; functions of, 51; and in-

tegrity and perpetuation of Judaism,

420; and intermarriage, 50 f.; loss of

authority in, 34; in pre-enlightenment

period, 34; reunion on Sabbath eve of,

445-
Fasting, as religious folkway, 450.

Fasts, Conservative-Reformist view, 131.

Fate, Jewish. See Destiny, Jewish.

Feder, G., and Hitler program, 5290.7.
Federations, philanthropic, budgets of,

60; and community chests, 61; com-
pared to kehillah, 298; desired reor-

ganization of, 298 f. ; and enlistment of

youth, 492 ; as framework for desired

organization, 298; Hexter on, 298; im-

portance of, 85; Lowenstein on, 298;

and mass support, 298; need of democ-
racy in, 298 f.; and non-philanthropic

problems, 297 f.; in report of National

Council, 543 f.; Reformist influences

on, 298; rise in Jewish activities of,

60 f. ; Slawson on, 540 n. 2 ; statistics

of, 60; survival of, 297 f.; as a vestige

of the ancient community, 297 ; visioned

possibilities of, 61.

Fellowship, Elliott on, 537 n. 8.

Festivals. See Holidays.

Feudalism, and European nationalism,

236.

Fichte, J. G., on Teutons and Chris-

tianity, 54Sn. 9.

First Commonwealth, development of re-

ligion during, 352 f.; as first stage in

Jewish religion, 351 f.; foreign customs
in, 358 f.; influence of ideas on man-
kind, 390. See also Bible; History,

Jewish; Religion, Jewish.
Five-day week, and synagogue attend-

ance, 31.

Flag, worship of, 538, xviii, n. 2, 545 n. 12.

Folk, as validation of civilization, 198 f.

Folk habits, in civilization, 194.
"Folk ideology," constituting elements in,

197 f. ; nature of, 197 f.

Folklore, dramatization in Jewish schools,

507 ; in Jewish education, 500 f
.

; reli-

gious, proper teaching of, 502.
Folk-religion, analogy with soul, 343

;

Christianity as, 338; distinction from
personal religion, 337; in dual civiliza-

tion, 344 ; future of, 342 ; past and
present functions, 337 f.; and patri-
otism, 337. See also Civilization, a;

Patriotism; Sancta.

Folk-religion, Jewish, and the arts, 348;
in creative Judaism, 520 f.; danger of
chauvinism in, 348 f

.
; explanation of,

343 ; Jewish worship, 348 ; necessity in

civilization of, 343 f
.

; as part of per-
sonal religion, 348 f

.
; and public wor-

ship, 345 ff. See also Civilization, Juda-
ism as a; Education.

Folk-sanctions, in civilization, 194; in

daily life, 196 f.; development of,

197 ff.; as element of self-conscious-

ness in civilization, 198; in English na-
tion, 199; and group continuity, 198;
as iddes forces, 197; nature of, 196 ff.;

as necessity for social structure, 206;
relation to deities in early, 198; in

terms of people, 197 f. See also Social

sanctions.

Folk-sanctions, Christian, debt to Juda-
ism, 199.

Folk-sanctions, English, debt to Judaism.
199.

Folk-sanctions, Jewish, as basis of Chris-
tian sanctions, 199; as basis of English
sanctions, 199; common religious and
national sanctions in, 199; comparison
with general, Hindu and Far Eastern
civilizations, 199; part of otherness in,

178. See also Social sanctions.

Folk songs, Jewish, note of other-world-
liness in, 10.

Folkways, definition of, 432; and disin-

tegration of civilization, 438; historical
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continuity of, 438; and individuality

in civilization, 437 f.; Jewish-English

parallel, 438; preference of term to

"ceremonies," 432 ; as social habits,

194; use of term for minhag, 431 f.;

use of term Tor miswot, 431 f.

Folkways, Jewish, architecture as, 457

;

attempts at rational interpretation of,

433 ff
.

; background and implication of,

432 f.; classification of, 433 f.; dietary

laws in, 439 f
.

; festivals as, 447 ff
.

;

mezuzah as, 451 f.; modification of

in creative Judaism, 521; necessity and
condition for reinterpretation of, 438;
names as, 453 f

.
; opinion of the Sages

on, 453; proposed arbiter of selection,

439; proposed observance of Sabbaths
and festivals, 443 ff

. ;
proposed prin-

ciples of development, 439 f
.

; rational-

ization of Maimonides, 433; Reform-
ist and Neo-Orthodox attitudes, 434;
rehabilitation of, 435 ; reinterpretation

of, 452 ff.; respective quantities of

negative and positive, 432; retention

of benedictions at meals, 442 f
.

; theatre

as, 456 f
.

; transformation of primitive,

439-
France, 453; emancipation of Protestants

in, 20; as an example of third zone,

216 f.; encyclopaedists in, 12; imprac-
ticability of Jewish minority rights,

217; Jewish emancipation in, 20 ; and
Jewish nationhood, 538, xvii, n. 9

;

Jews in, 121; lack of corporate Jewish
status, 215; National Assembly of, 20;

nationalism in, 79, 237; situation of

Jews in colonial empire of, 525 n. i

;

and suppression of language in, 191.

Frankel, L. K., view on social workers,

553 n. 14-

Frankel, Z., Ahad Ha-Am's opinion of,

467; attempt at readj'ustment, 176 f.;

charge against rabbinical conferences,

535, xiii, n. 2 ; charges against Reform-
ists, 176 f.; critique of, 161; guiding
principles of, 160; influence on Green-
stone, 164; opposition to Reformism,
160 ff.; on oral law, 141.

Frankfort a. M., rabbinical conference of,

123, 160 ff., 535, xiii, n. 2.

Frankfurter, F., on restoration of Pales-

tine, 540 n. 20.

Franks, the, as factors in French civiliza-

tion, 191.

Fraternal orders, community membership
a prerequisite, 296 f

.
; a conserving in-

fluence, 68 f
.

; importance of, 85 ; ritual-

ism in, 434 f

.

Free will, 140; in ethics, 478; opinion of

Rabbi Akiba, 477 f.; and place in life,

413-
Freedom, in future Jewish worship, 348.

Freedom, religious, broader aspects, 234;
and cultural hyphenism, 217; defined,

218, 250; extension of principle to

civilization concept, 217; to culture,

249; utilized by Catholics, 250.

French Revolution, and nationalism, 237.
Freud, S., on religion, 309.
Friday night services, late, proposed util-

ization, 445.
Friedlaender, I., on Jewish survival, cited,

180.

Friedlander, M., Neo-Orthodox leader,

127.

Functional interpretation, desiderata in,

389 f
.

; of divine attributes, 389 f
.

; of

God-idea, 391, 412; of Israel-idea, 412;
in Jewish religion, 404; of justice and
love of mankind, 391 ; of the social

order, 403 f
.

; of world to come, 402 f

.

See also Judaism, reinterpretation of.

Fundamentalism, in orthodox doctrine,

313-
Fundamentalists, objection to reinterpre-

tation of religious values, 399; objec-

tion to teaching of Bible as literature,

490.
Future, Jewish, idealization by Prophets,

379. See also Survival, Jewish.

Galsworthy, J., Anti-Semitkm in Loyal-
ties, 74.

Galut, of the Shekinah, 371.
Garb, national, view of rabbis, 453.
Geiger, A., 109, Ahad Ha-Am on, 467 ; on
Hebrew in Prayer-book, cited, 123;
and Reformism, 92, 126.

Genius for religion, Jewish, compensatory
nature of Reformist notion of, 117 f.;

explanation of, 344 f
.

; as factor in de-

velopment in Jewish religion, 352

;

Kohler on, loi f.

Gentile, prayer for not being one, 4; rab-

binic term for, 525 n. 6.

Gentiles and Jews, pre-enlightenment re-

lations of, II.

Geonim, 393.
George, D. L., on agricultural develop-

ment of Palestine, 539 n. 19.

George, H., on theory of rent, 474.
Germany, 453 ; anti-Semitism in, 73 f

.

;

Conservative Reformism in, 126; home
of Reformism, 92 ; nationalism in, 237

;

post-enlightenment crisis in, 3; racial-

ism rampant in, 413; suppression of

language in, 191.

Ghetto, east European and American
compared, 427 f.; ancient function of,

428; Sabbath in, 11 ; in U. S. A., 49.

Ginsberg, Asher. See Ahad Ha-Am.
Gliickel von Hameln, other-worldliness

of, 10.

God, as basis for Religious-Culturist pro-
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gram, 328; belief in, based on human
experience objectively true, 317; and
divine elements in human beings, 316;
as life of the universe, 316; Israel's

communion with, 380; proposed central

theme in Jewish education, 498 f
. ; and

sanction of rabbinic teachings, 376;
Torah on individual conduct and, 195;
Torah as relationship to, 211; in Jew-
kh education, 504 f.

God, attributes of. See Divine attributes.

God, belief in, Conservative Reformist
view, 130; Hirsch on, 534 n. 7; identi-

fied by Rabbis with residence in Pales-

tine, 269.

God, doctrine of, ethical progress of,

98 f.

God, existence of, ethics and belief in,

97; Kant on, 96; and modern thought,

96; natural belief in, 306; possibility of

inference, 128; and the scientific spirit,

96.

God, history of, personification of

peoples, 338.
God-idea, as abstraction, 302 f

.
; Aristotle

on, 38; as authority in early society,

206; collective, in mental reactions,

320; and conceptual thinking, 392 f.;

eclipsed by other needs, 345; elimina-

tion of theurgic elements from, 391

;

esthetic values of, 41 ; in every collec-

tive religion, 317; evolution of, 39;
evolution as an abstraction of, 392

;

evolution of two types of, 391 f.; and
externalization, 320; formulation in

proposed version, 394; functional rein-

terpretation of, 412; identified with
reality, 387; influence of philosophy
on, 392 ; and interpretation of reality,

38; Kant on, 38; Kant and the tradi-

tional view of, 96; not limited to

supernatural religion, 398; and meta-
physics, 329; and modern estheticism,

41; and modernism, 37 f.; and the

moral life, 97 ; and nationhood concept
of ancient man, 255 f.; and needs of

human nature, 308; and non-Orthodox
religion, 316 f.; and notion of holiness,

318; opposition of history to tradi-

tional view of, 39; as organic reaction,

329; and particularism in religious be-
havior, 397; and philosophy, 38; Plato

on, 38; primitive formulation of,

317 f.; in primitive society, 391 f.; as

product of national sancta, 330; psy-
chological background of, 309; psycho-
logical factor in, 308 f

.
; among rational

thinkers, 397; Spinoza on, 38; treat-

ment in medieval theology, 329; in will

to live, 310. See also Religion; Reli-

gious.

God-idea, Jewish, absoluteness in, 400;

anthropomorphic conception, rabbinic

reinterpretation of, 382 f.; and com-
parative religion, 39; comparison with
Stoic, and Neo-Platonic views of, 113;
in democratic nationalist state, 23; de-

sired interpretation of, 397 ; distinction

of ethical contents in, 116 f.; dynamic,
lis; and election doctrine, 256; as

essence of Judaism, 114 f.; in Galut,

371; Gentile influence on, 114; Hirsch
on, 137; as Jewish authority, 370; in

Jewish civilization, 391 ff., 397; lack

of authoritative definition of, 397;
Left Neo-Orthodoxy on, 167 f.; limi-

tation of some interpreters, 115; mod-
ernism and traditional conception of,

39; a necessity in Jewish civilization,

394> 397; a necessity in Jewish reli-

gious behavior, 397 ; omnipresence in,

371 f.; in other-worldly stage, 370;
philosophical apologetics of, 314 f.;

Philipson on, 114; presentation in con-
gregational schools, 58; proper psycho-
logical evaluation, 391 ;

purpose of

function in Jewish life, 196; Reform-
ist modernization of, 103 f.; Reformist
view of, 93, 95 f., 114 f., 122; in Sec-

ond Commonwealth, 363 ff.; since Sec-
ond Commonwealth, 370 f.; as self-

conscious being, 98 f
.

; teaching in Jew-
ish schools of, 504 f

.
; and Torah and

Israel, 95 ; traditional view of, 95 f
.

;

uniqueness of, 256; variance at differ-

ent stages, 393. See also Religion,

Jewish.
God, imitation of, in Reformist ethics,

123. .

God, Kingdom of, identification with so-

cial justice, 347.
God, law of, in religious philosophy ac-

cording to Hirsch, 139.

God, manifestation of, reinterpretation,

436; in Temple of Jerusalem, 364.
God, nature of, Hirsch on, 138 f.; nega-

tive definition in pre-modern philoso-

phy of, 392 f.; unhistorical Neo-Ortho-
dox view of, 154 f.

God, praise of, objections in liturgy to,

347-
God and reality, in philosophic religion,

392 f. See also Reality.

Gocl, representation of, and influence of

philosophy, 393 f
.

; among Jews, 394

;

Maimonides on, 394; in Jewish philoso-

phy, 393 f
. ; unphilosophic Talmudists

on, 394. See also YHWH.
God, term of, modern retention of, 398.
Gods, the, in folk-sanctions, 197; and
group welfare, 332 f.

Good life, the, Neo-Orthodox view, 480.
Good-will movements, and anti-Semitism,

75-



INDEX 571

Gospel, rejection of, by Jews, 228.

Government, contribution of Rome to,

100; proposed unit of, 22. See also

State, the; World to come.

Goy, in traditional prayer-book, 525 n. 6.

Graetz, H., on Jewish nationhood, 536
n. 3; on oral law, 141.

Great Britain. See England.

Greece (Greeks), 453; art of, 44; and
change in religious behavior, 396; con-

tribution to knowledge, 100; ethics of,

123; expression of group life in, 261;

influence on abstract reasoning, 256 f.;

and Jewish names, 453; and Jewish
religion, 382; and Palestine, 192; renas-

cence of language, 191 ; situation of

Jews in, 526.

Greenstone, J. H., influenced by Frankel

and Schechter, 163 f.; on Jewish mis-

sion and secularism, cited, 168; on
Messiah, 168 f.; spokesman for Left

Neo-Orthodoxy, 163 ff. See also Left

Neo-Orthodoxy.
Gregoire, Abb6, advocacy of emancipa-

tion, 20.

Group consciousness, versus Jewish group
self-consciousness, 261.

Group continuity, and folk-sanctions,

198 f.

Group, cultural, as member of nation,

292.

Group, geographic, as proposed unit of

government, 22, and Jewish life, 22.

See also State, democratic national.

Group life, Ahad Ha-Am on, 282 ; de-

pendence of civilization on, 202, 205;
Durkheim on, 333 ; as factor in trans-

mission of civilization, 181 ; and the

individual, 282 f.; and initiation cere-

monies, 333 f
.

; in public worship, 346

;

and religion, 202, 325, 332 f.; and re-

ligious doctrines, 335 ; and salvation,

283 f., 335-
Group life, Jewish, allegiance of Jews

to, 13; Dohm on rights for, 20; and
the individual, 285 ; and Judaism as a
civilization, 181 ; Neo-Orthodox limi-

tation of, 159; rabbinic insistence on
autonomy in, 269; and Reformism,
iii; Reformist disregard of, 286;
and religion during Second Common-
wealth, 369 f.; Secular-Culturist atti-

tude to, 323 f.; self-consciousness in,

as expressed in belief in future bliss,

262 f.; in holidays, 262; and tolerance

of multiple ideologies, 520; unconscious
continuation of, 51. See also Auton-
omy; Community, Jewish; Congrega-
tion; Diaspora; Family, Jewish;
Ghetto ; Groups, religious Jewish ; Na-
tionhood, Jewish ; Self-government,

Jewish; Separateness, Jewish; Social

control, Jewish; Survival, Jewish;
Unity, Jewish.

Group, unity, and multiple ideologies.

Group welfare, and the gods, 332 f.

Groups, historic social, modern reorgan-
ization and individual, 200 f . See also

Civilization, a; Nationhood.
Groups, political and religious, emancipa-

tion thinkers on, 21; functions of, 21.

Groups, religious Jewish, agnostic and
atheistic Jews, 230 f

.
; and anti-Semi-

tism, 17s; and communal organization,

17s; and diversity, 174; and education,

17s; Liberalism versus Orthodoxy, 230;
Reformist inconsistency, 230; restate-

ment of Judaism and Jewish adjust-

ment by, 176; and Zionism, 174. See
also Conservative-Reformism ; Left

Neo-Orthodoxy ; Neo-Orthodoxy ; Or-
thodoxy ; Reformism ; Religious Cul-
turists.

Giidemann, M., on revelation of Sinai,

166.

Guthrie, W. N., on saluting the flag, 545
n. 13.

Habdalah service, 447; retention of, 348.

Habimah, achievement of, 456.

Hadassah, activities of, 66.

Haffkine, W., defense of religious observ-

ances, 183.

Haggadah. See Aggadah.
Halakah, on departure from, 467, note.

See also Rabbinic literature.

Ha-Levi, Judah. See Judah Ha-Levi.
Ha-Levi, Y. L, on oral law, 141 ; on de-

velopment of Jewish law, 135.

Halizah, deplorability of, 424.

Hanukkah, and Christmas, 451; proposed
celebration of, 451; historic reinterpre-

tation of, 262.

Harrisburg, Jewish community plan, 296,

542.
Hasidism, institution of "Rebbi" in, 547

n. 39 ; music and dance in, 203 f
.

; spir-

itual renascence of, 203 f.

Ha-Tikwah, included in Union Hymnal,
66 f.

Haydon, E. E., on unity of religion, 124.

Hebrew language, the, attitude of ortho-

doxy to, 537 n. 15; Bacon on, 190; be-

ginnings of disuse by Jews, 192 ; Con-
servative-Reformist view of, 131; as

cultural folkway, 452 f.; in early Jew-
ish history, 192 ; educative process in

teaching of, 493 f
.

; eliminated in

America and western Europe, 452

;

Hirsch on, 142 ; in high schools and col-

leges, 453, 495, 551 n. 13; in the home,

453; incredibility of rebirth of, 194;

indifference to, 493 f • ; indispensabiUty
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of, 193 f.; and Jewish survival, solid-

arity, and continuity, 193 f.; and Jew-
ish unity, 483 ; in Jewish vernaculars,

193; in kindergartens, 494; as medium
of theatre, 456; objection of Geiger to,

123; objection of ultra-orthodox to,

193; opinion of Rabbis on, 192, 269,

453; Philippson on, 122 f.; place in

Jewish education, 483 ;
present impor-

tance of, 452; possibility of reintro-

duction in diaspora, 453 ; renascence of,

452; replaced by Aramaic, 192; re-

tained in schools, 192; retained after

substitution by other languages, 192 f.;

retained in religious services, 122 f.,

321, 348, 453; as a single interest, 219;

in summer camps, 494; in universities,

494 f.; vitality of, 192 f. See also Edu-
cation, Jewish ; Language conflict ; Na-
tionhood, Jewish; Survival, Jewish;

Teacher, Jewish.
Hebrew Union College, the, 55.

Hegel, G. W. F., on history, 475.

Hegemony, Jewish spiritual, Maimonides
on, 8. See also Chosen people, Jews
as; Superiority, Jewish.

Heine, H., apostasy of, 3 ;
poem on effect

of Sabbath on Jew, 11; quip about
Judaism, 3.

Hellenism, and contemporary assimila-

tionists, 81 f.; and Jewish appreciation

of Torah, 375; and Jewish ethics,

105 f.; and Torah consciousness, 214;

and conflict in Alexandria, 382.

Henotheistic stage, comparative view of

Torah in, 374 f.; evolution to theo-

cratic stage, 211 ; supremacy of YHWH
in, 210 f.; theophany in, 210; view of

covenant in, 210; YHWH as center in,

210 f.

Herder, J. G., and Mendelssohn, 3.

Hereafter, the. Christian and Mahomme-
dan beliefs in, and relation to Judaism,

6; as compensation for indignities of

this world, 14; gained by study of

Torah, 8; Jewish portion of, 11 f.;

modern conception of, 8; and modern
Jew, 44 f.; as new world order, 8; pre-

enlightenment belief in, 6; Reformists

on, 91 ff.; Spiritists on, 546 n. 23 ; this

world a preparation for, 9. See also

Immortality ; Other-worldliness ; Other-

worldly stage; Resurrection; Sheol.

Heritage, Jewish, adequacy for individual,

83 f.; and dialects, 193; in modern
milieu, 13 ; and Jewish education,

481 f.; not a matter of race, 419; Rcli-

gious-Culturist view of, 327; social

sense of, 179; transmission through

education, 58. See also Civilization,

Jewish; Education, Jewish; Religion,

Jewish; Survival, Jewish.

Heritage, social, and function of art,

202 f.

Hero worship, ancient, and collective self-

consciousness, 261.

Heroes, in folk-sanctions, 197.
Hertz, J. H., views on orthodoxy and

Zionism, 534 n. 27.

Hexter, M. B., on federations, 298; on
philanthropy and Jewish life, cited, 60.

High priest, as theocratic authority, 205.
High schools. See Public schools.

Higher criticism. See Bible criticism.

Hiidebrand, and theocracy, 207
Hillel, innovation of prosbul, 424; on
Jewish ethics, 106.

Hillel Foundation of the B'nai B'rith,

69; educational activities of, 493.
Hirsch, S., 109, on Jew in modern

world, 92; and Reformism, 92; on
revelation, 97.

Hirsch, S. R., allegorical interpreter of

Torah, 383 ; compared to Haffkine, 183 ;

criticism of Maimonides and Mendels-
sohn, 142 ; on diaspora and Jewish
mission, 149; on emancipation, 149;
estimate of his defense of Orthodoxy,
534 n. 2 ; on historical science, 154; and
Hoffmann, 140; interpretation of Neo-
Orthodoxy, 221; on isolation, racial

purity, intermarriage and social segre-

gation, 149; on Jewish homeland,
147 f.; on Jewish nationhood, 146, 187,
on Jewish separatism, 148 f.; on mar-
tyrdom, 149; on miswot as ceremonies,

432; the Nineteen Letters compared to

Al-Khazari, 135; opponent of Reform-
ism, 134; on Palestine and Judaism,
188; on philosophy of traditional Juda-
ism, 13s ; rationalization of Sabbath,

444 ; on reason for belief in God, 534
n. 7; on redemption, 150; Stoicist ele-

ments in ideas of, 139; on symbolism,

143; traditionalism of, 313, note; on
use of reason, 136; value of interpre-

tations of, 229; views expressed in the

Nineteen Letters, 137 ff. See also Neo-
Orthodoxy.

Historic sense, Jewish, as evidenced by
possession of a national history, 261

;

expressed in holidays, 262.

Historical School, and Bible criticism,

387 ; inadequacy of, 387 f
. ;

principles

stated, 386 f
. ;

psychological implica-

tions in approach of, 388 ff. ; and re-

tention of Torah, 410 f.; and study of

Bible, 410 f. See also Scholarship,

Jewish.
History, among the ancients, 352; before

Bible, 261; and concept of God, 39;
dialectic Jewish religious interpretation

of, 476 f.; elements of legend in, 261;

Hirsch on science of, iS4f-; inade-
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quacy of Marx's interpretation of,

475 f.; origin of Jewish religion and
science of, i86 f.; part of Jew in Chris-

tological interpretation of, 280; place

of Israel in, 99; spiritual conception of,

99 f.; study of miracles in, 39.

History, Jewish, and the adolescent,

502 f.; and aim of Jewish education,

485; as history of Torah, 410; impres-

sion on outside world, 274; inadequacy

of Reformism and Neo-Orthodoxy in

teaching of, 498; inadequacy in teach-

ing of, 501 f.; misinterpretation of

Christian scholars, 267 f.; modernist

view of Israelitish period in, 42 f
.

; na-

tional Jewish civilization first to have
one, 261 ; need for psychological re-

construction of, 48s; and otherness,

178; presentation through theatre,

456 f
.

; in rabbinical institutions, 549
n. 6 ; resistance to imperialism, 339 ; in

revised curriculum, 500 f
.

; scientific re-

constructions of, 351; universal values

in, 390 f
.

; utilization in festivals of,

448; Yabetz on, 135. See also Bible;

Civilization, Judaism as; First Com-
monwealth; Hebrew language; His-

torical School; Israel; Judaism; Na-
tionhood, Jewish; Palestine; Religion,

Jewish ; Second Commonwealth ; Sur-
vival, Jewish; Torah.

History, medieval, Jew-hatred in, 71 ; eco-

nomic survival in Jewish centers, 28 f.;

Jews in, 14, 19 f., 82 f.

Hoffmann, D., on divine relation of

Torah, 140; and higher criticism, 135.

Hok, meaning of, 548, xxix,n. 2.

Holdheim, S., 109; disagreement with
Frankel, 535, xiii, n. 2 ; and Reformism,

92 ; on revelation, 97.

Holidays, Jewish, celebration in home,
430, 450 f

. ; celebration in Jewish
school, 507 ; Conservative-Reformist
view, 131; evolution of, 448; as ex-

pression of group self-consciousness,

262 ; Jewish attitude adopted by man-
kind, 448 ; in Jewish education, 487

;

and the middle class, 33 ; and modern
economic system, 29, 56, 426; primitive

significance of, 448; Reformist view of,

106; reinterpretation as folkways,

447 £f
.

; synagogue attendance on, 56

;

unique expression of historic sense in,

262; and youth, 57. See also Hanuk-
kah; Pesah, Puritn; Rosh ha-Shanah;
Sabbath; Shabuol; Sukkot; Yotn Kip-
pur.

Holidays, non-Jewish, and Jews, 29 f.

Holiness, as an expression of emotional
experience, 318; and the God-idea,

318; psychological relation to "worth"
and "significance," 318.

Holland, Jewish emancipation in, 20 f
.

;

and Palestine restoration, 272.

Home, preservation by state, 422; and
training of character, 495.

Home, Jewish, celebration of Sabbath
and festivals, 430, 450 f

.
; cooperation

with Jewish education in training of

character, 495 ; and intermarriage,

417 ff.; Jewish art motifs in, 457; and
Jewish education, 58, 517 f.; Jewish
education and furnishings of, 487 ; as

loais of Jewish life, 416; necessary re-

adjustment of, 417; and practice of

dietary laws, 440 ff
.

; Sabbath observ-
ance in, 445 ff. ; use of Hebrew in, 453.
See also Family.

Home life, Jewish, and Jewish ethics,

106; Kohler on, 106.

Horeb, introduction to, cited, 136.

Hosea, reinterpretation of the Day of the

Lord, 357.
Hoshen ha-mishpat, neglected by Neo-
Orthodoxy, 157 f.

Housewarming, celebration of, 452.

Humanism, Hirsch on, 137; substitute for

theoccntrism, 36 f
.

; and will of God,
40 f

.

Humanistic stage, and anthropocentrist

revaluation of theoccntrism, 214; com-
munion with God in, 214; a prognosis,

2i4f. See also Civilization, Judaism
as; World to come.

Humanitarianism, substituted by Reform-
ism for Jewish motives, 286.

Hussein, Sherif; correspondence with
MacMahon, 275.

Hygiene, as rationalization of dietary

laws, 440 f

.

Hyphenism, cultural, and Catholics,

217 f.; and Jews, 217, 250 f., 516; in

the m.odern state, 250 f., 516; and re-

ligious freedom, 217; and status of citi-

zen, 249; in U. S. A., 217 f., 516. See
also Allegiance, divided.

Ideologies, multiple, and group unity,

519 f.; tolerance in Jewish group-life,

520. See also Uniformity.
Ideology, Jewish, in creative Judaism,

513 f.; problem of salvation and formu-
lation of, 518 f.; sancta in formulation

of, 519 f.i superficiality in Jewish life

of, 84; and traditional rationale of

Torah, 411 f.

Ideology, modern. See Modernism.
Ideals, Jewish, part of otherness in social

and spiritual, 178.

Illiteracy, Jewish, old function of Jewish
education and, 479 f

.

Immigrants, Jewish, aggregation tend-

ency of, 49; intermarriage among, 50;
and Landsmanschajten, 69.
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Immigration, community bureau for con-
trol of, 289.

Immortality, Jewish idea of, 8 ; limited

conception of, held in past, 115; Men-
delssohn on, 12; Neo-Orthodox sophis-

try, 156 f.; Reformist view of, 94. See

also Hereafter, the; Other-worldliness.

Imperialism, in antiquity, 339 ; Inge on
Roman, 545 n. 10; and Jews in an-
tiquity, 339; Miller on, 237; and na-
tional languages, 191.

Imperialism, religious, in antiquity and
Jewish resistance, 339; of Christianity,

340; of early religions, 338 f.; in Ro-
man empire, 339 f.

Independence Day, and Jews, 344.
Independent Order B'nai B'rith, activity

of, 493; Aleph Zadik Aleph, 551 n. 10.

See also Hillel Foundation.
Individual, the, acceptance of importance

of group, 338 ; belief in resurrection and
emergence of, 367 f.; betrayal by the

state of, 284 f
.

; Bible and emergence
of, 367 f.; change in view on freedom
of, 403 ; competition between church
and nation for, 284; and consciousness

of unity, 315; divine elements in, 316;
and divine justice, 373; growing in-

fluence of nationhood on, 284; and hu-
man relationship in terms of Torah,

414; Jewish concept of, 285; and mod-
ern nationalism, 282 f.; and modern
reorganization of historic groups, 200 f

.

;

place in theocratic stage, 211 f.;

polarity of, 403; and reality, 315 f.;

significance of ritual for, 434.
Individual, the, and group life, 261, 282 f.

;

Ahad Ha-Am on, 282 ; in antiquity,

338 ; Communist concept of, 343 ; in-

fluence of religion on, 332; in Jewish
ethics, 286; Kohler on, loi f.; Ross on,

286. See also Community; Group life;

Nation ; Nationhood ; Religion.

Individual Jew, advantage of historical

background, 261 ; and "chosen people"
concept, 43 ; and communal responsi-

bility, 175; and Jewish organized

groups, 293 f.; and Judaism as a prob-
lem, 83 f.; meaning of Torah, for mod-
ern, 258; and Reformism, 112 f., 286.

See also Ceremonies, religious; Com-
munity, Jewish; Education, Jewish;
Ethics, Jewish; Holidays; Modern
world; Names; Religion, Jewish; Sab-
bath ; Survival ; Synagogue.

Individualism, and collectivism, 403 ; in

larger cities and bet am, 427 f. See

also Individual, the.

Individuality, as criterion of creative

Judaism, 515; Dewey on, 385.

Industrial relations, Jewish contributions

to, 290.

Industrial Revolution, effect on Jewish
life, 28 f.

Industrialism, alleged compensations for

worker, 31; effect on Sabbath, 443;
and modern disintegration of family,

421. See also Capitalism; Class strug-

gle; Economics; Proletariat; Social

Justice.

Industrialization, effect on society, 28

;

and proletariat, 30.

InfaUibility, of Torah, modern view, 44.
See also Torah.

Inferiority, Jewish sense of, and Reform-
ism, 118. See Anti-Semitism; Economic
justice ; Self-hate, Jewish ; Social jus-

tice.

Inge, W. R., view on Christianity as ex-

tension of Jewish nationality, and on
Roman imperialism, 545 n. 10.

Institution, social, as expression of a civil-

ization, 419 f.

Institutional Church, and Jewish center,

52.

Institutions of higher learning, in the
proposed community, 518; vagueness
of principles, 84.

Institutions, Jewish communal, and eco-

nomic factors, ^T,
; and fraternal orders,

69; function in creative Judaism, 513!.;
functions in present crisis, 48 ;

Jewish
courts as, 470; in Jewish education,

487; Kohler on, 115; and middle
class and professionals, 30, 32 ; modi-
fications in modern state of, 22; and
taxation, 32. See also Bet am; Center,

Jewish Community; Clubs; Com-
munity, Jewish ; Congregation ; Educa-
tion, Jewish; Federation; Synagogue;
Theatre.

Institutions for the training of rabbis,

55 ; desiderata of, 467 ; irrelevancy of

curricula in, 467 ; and preparation for

teaching of religion, 505 f
.

; teaching of

Pentateuch and modern Jewish history

in, 549 n. 6.

Interest in things Jewish, as contribu-
tions to creative Judaism, 184 f.; de-
siderata of, 219 ff.; as essence of Juda-
ism, 184; and Jewish educative proc-
ess, 490 f.; lack of, 536, xiv, n. 7.

Interests, derivative, cultivation in a
civilization of, 395; James on, 395.

Intermarriage, and the American back-
ground, 418 f.; in ancient Palestine,

192; attitude of anti-Semitism to, 3;
aversion to, 50, 59, 527, v, n. 6; be-
tween Catholics and non-Catholics, 78;
compared to apostasy, 50; Conserva-
tive-Reformist view of, 131; in demo-
cratic national state, 24; and family
loyalty, 50; Hirsch on, 149; among
immigrant groups, 50; increase among
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Reformists, iii; and the Jewish cen-

ter, 54; and the Jewish home, 4178.;
and Jewish will to live, 51; Joseph on,

532 n. 4; Kohler on, 102; limitations in

the past, 417; Napoleon I on, 273;
Neo-Orthodox view on, 417 f.; present

increase in, 417; proposed attitude to,

418 f.; in rabbinical writings, 417; Re-
formist view of, 102, 118 f., 178, 417 f.,

527, V, n. 6; reluctance of Jewish lead-

ers to face problems of, 417; restrain-

ings reasons against, 50; social workers'

inquiry on attitude to, 51; and sur-

vival, 49, 417.

International law. See Law.
Internationalism, and counter-philosophy

to anti-Semitism, 175; and function of

Jew, 241 ; in Jewish education, 487

;

and Jewish nationhood, 241 ; and na-
tionalism, 238; Spengler on the Jew
and, 74. See also World state.

Interpretation, functional evaluation of,

389 f.

Intolerance, Catholic, 304; and Chris-

tianity, S44, xxiii, n. 6 ; economic mo-
tives for, 280; and Jewish inequality,

281; Protestant, 304; and salvation,

519. See also Anti-Semitism; Economic
justice; Minorities; Social justice; Tol-
erance.

Intuition, and supernatural revelation,

308.

Intuitional attitude, as basis of Juda-
ism, 182; in Shema Yisrael, 182.

Irish, the, as minority group, 77 ; na-
tionalism of, 237; renascence of lan-

guage, 191.

Isaiah, 380; conception of YHWH, 393;
misinterpretation of his idea of the

Jewish mission, 268; reinterpretation

of the Day of the Lord, 357.
Islam. See Mohammedanism.
Israel, in Aggadah, 546 n. 2 ; amalgama-

tion with Canaanites, 42 ; ancient, ethi-

cal superiority of, 44 ; ancient, music of,

203 ff.; formation into a nation, 186 f.;

idealization of beginnings of, 187;
primitive dietary folkways, 439 ; su-

premacy of, coupled with supremacy of

YHWH, 356; tribes of, 2iof. See also

Bible; Chosen people, Jews as; His-
tory, Jewish; Nationhood, Jewish.

Israelitisra. See Henotheistic stage.

Israelocentrism. See Chosen people, Jews
as.

Italy, corporate status of Jews in, 215,

526; nationalism in, 237.

Jacks, L. P., on religious education, 550
n. I.

James, W., on derivative interests, cited,

395-

Janowsky, O. I., on Jews at the Paris
Peace Conference, cited, 538, xvii, n. 10.

Jastrow, M., Conservative leader, 126.

Jeremiah, 380; and acceptance of pro-
phetic conceptions, 362 ; and the emer-
gence of the individual, 367 ; reinter-

pretations of behest to exiled Jews,
478.

Jerusalem, Hebrew in, 193 ; Philo on, 188.

See also Mendelssohn, M.
Jesus, in early Christianity, 319. See also

Christianity.

Jew-hatred, in ancient world, 71. See
Anti-Semitism.

Jewish Agency, the, Neo-Orthodox oppo-
sition to, 174.

Jewish Conciliation Court of America,
description of, 470 f.

Jewish Encyclopedia, the, importance of,

63 f.

Jewish National Workers' Alliance, the,

activities of, 69.

Jewish Publication Society of America,
the, purpose and activities, 63.

Jewish Welfare Board, the, constituent

organizations, 52; origin of, .53.

Job, 161; challenges to belief, 370 f.;

and emergence of the individual, 368;
justification of evil, 329.

Johanan b. Zakkai, on study of Torah,

377-
Joseph, M., appeal to Jewish loyalty,

131 f.; on authority in Scriptures, 130;
on ceremonial practices and Jewish
separateness, cited, 437 f.; departure

from traditional Judaism, 128 ff.; on
dietary laws, 131; on election doctrine,

cited, 254; explanation and critique of

views, 127 ff.; on insufficiency of creed,

438; on intermarriage, 532 n. 4; inter-

mediate position between Friedlander

and Montefiore, 127; on Jewish mis-

sion, 129, 532 n. 4; on Jewish nation-

hood, 129, 532 n. 4; on Jewish racial-

ism, 119, 129; on Jewish religion,

127 ff.; on Judaism, Theism and Uni-

versalism, 128 ff., 532 n. 4; and Mag-
nus, 131 f.; parallel of England and

Judaism, 129; on proofs of existence

of God, 128; on reason as authority,

127 f., 522 n. 6; on Sabbath observance,

cited, 444 f.; theology of, 127 ff.; on
tradition and modern movements, 127 f.

Josephus, on Judaism, 179; on theocracy,

546 n. 16.

Judah Ha-Levi, Al Khazari compared to

the Nineteen Letters, 135; charge of

false prayers for return to Palestine,

270; on Christian and Mohammedan
admission of Jewish possession of sal-

vation, 525 n. 13; on designation of

Israel, 471; on Jewish election, 145,
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52611.7; on racial purity, 42; on reli-

gious practices and ethical duties, 45.

Judaism, alleged immortality of, 81 ; co-
hesive energies compared with those of

Catholic church, 77 f.; contribution of

Jewish religion to, 305 f.; cocxtensive-

ness with Jewish life, 196; and conflict

of language, 191; harmonization with
theology, 315; and interest of Jewish
proletariat, 29; an intuitional concept,

182 ; endurance in diaspora, 81 ; exist-

ence of, a challenge to Christianity and
Mohammedanism, 305 ; and the moral
life, 98; religious representation by
modern apologists, 1 79 ; Spengler on,

261 ; of today and of "golden era" in

Spain, 82 f.; universalism of, 81. See

also Civilization, Jewish ; Civilization,

Judaism as a; Ethics, Jewish; God;
Hebrew language; History, Jewish;
Law, Jewish ; Modern world ; Nation-
hood, Jewish; Palestine; Religion, Jew-
ish; Survival, Jewish; Torah.

Judaism, creative. See Civilization, Juda-
ism as.

Judaism, reinterpretation of, allegorical

method of, 583 ; and the Historical

School, 386 ff.; new pragmatic method
of, 386 f.; and religious groups, 176;

traditional, and European culture,

133 f.; and view of Torah, 383 f.,

412 ff. See also Civilization, Judaism
as; Conservative Reformism; Frankel,

Z.; Functional interpretation; Hirsch,

S. R.; Joseph, M.; Neo-Orthodoxy

;

Left Neo-Orthodoxy ; Reformism ; Re-
ligious Culturism; Secular-Culturism;

Zionism.

Judaism, traditional. See Traditional

Judaism.
Jiidische Wissenschaft, Elbogcn on, 388.

See also Historical School, the.

Jugo-Slavia, Jewish Community Law in,

526.

Justice, Christian view of, 98; and Jew-
ish mission, 103 ;

proper functional

evaluation, 391. See also Social justice.

Kabbalah, yearning for Palestine, 271.

Kaddish, retained by Reformists, 123.

Kant, Im., 286; and concept of God, 38,

96; on definition of Jews, 189; ration-

alization of ethics, 461.

Karaites, and Al-Khazari, 135.

Kasher, 440.

Kashrut, 183; observance of, 517; in Fed-

eration institutions, 61 ; supervision of,

57-
Kehillah, and bel am, 426 f.; compaied

with federation, 298 ; imitated by con-

gregation, 291 ; retention of features by
congregation, 292. See also New York

Kehillah; Bet am; Organization of

Jewish life desired.

Keneset Yisrael, election of, 379; and
individual salvation, 283 ; of Palestine,

279; rabbinical idea, 268; and super-
naturalism, 227.

Keren Hayesod, campaigns in U. S. A.,

65 f.; and the Jewish middle class, 527
n. s-

Keren Kayemetk, and the middle class,

S27n. 5-

Keynes, J. M., Communism as a religion,

342-
Kiddush, retention of, 348.
Kindergartens, Hebrew, need of, 494.
"Kingdom of priests," Jews as, a miscon-

ception, 267 f.

Kittner, V., on Jewish social work, 540
n. 2.

Koheleth, cited, 449; challenges to belief,

370 f.; and emergence of the individual,

368.

Kohler, K., 126; on ceremonies and insti-

tutions, IIS, 122; on divine attributes,

98; on ethical monotheism, 97 ff.;

formulator of authoritative Reformist
principles, 94 f.; on imitation of God
as ethical principle, 123; on idea of

God and Jewish mission, 100 f.; on
Jewish ethics, 105 f.; on Jewish genius
for religion, loi ; on Jewish home
life, 100, on Jewish racialism, cited,

119, 129, 178; on Jewish separative-

ness, 102; on legalism in Judaism, 105;
and Pittsburgh Conference, 94; on
problem of evil, 115 f.; on revelation,

96, loi
; on Torah and monotheism,

533 n. 18.

Koran. See Mohammedanism.
Krochmal, N., and retention of Torah,

410.

Kullurkampf, Jewish, Secular-Culturist

misjudgmcnt, 324 f.

Kullurkampf, significance of, 324.

Laity, limitations in Jewish self-expres-

sion, 178 f.; Reformist, apathj' of, 93;
Reformist, recognition of Pittsburgh
platform, 93.

Landau E., ban against Mendelssohn's
Pentateuch translation, 133.

Landsmajtschajten, origin and purpose,

69.

Language, and civilization, 190 f., 205 f.,

218; and nationhood, 190; Spengler on
devotion to, 191 ; Zangwill on, 191.

Language conflict, and Jewish history,

191 f.

Language, Jewish, bi-lingualism of Juda-
ism, 193; as part of otherness, 178.

See also Dialects; Hebrew; Yiddish.
Language, national, imperialistic suppres-
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sion, iQi ; rise of new and revival of

old civilizations, 191.

Lasker, B., on causes of anti-Semitism,

73 ; on self-hate, 4.

Latin, 453; as international language,

193-

Law, defined, 468; as element of civiliza-

tion, 218; and ethics, 468; as an evil,

469; function in a civilization, 469;
international, and Jewish nationhood,

239 f., 276 ff., 538, xvii, n. 9; and man-
date system, 276 ff.; relation to social

efiBcacy, 468 f.; as social habits, 194.

See also Courts.

Law, Jewish, abrogation and amendment
in, 45 ; administration in community,

19s; application through ethics, 468;
compendia and responsa in, 469 f

.
; con-

notation in Torah, 467; critique of Re-
formist view, 123; definition of, 467,

note; development interpreted by Ha-
Levi, 13s, 141; devotion to, 195; and
economics, 34, 472 ; efforts at recon-

struction in Palestine, 279; elimination

of, 26; and English common law, 470;
on Gentile names, 549 n. 19; in heno-
theistic stage, 210 f.; Hirsch on, 144;

and human welfare, 40; need of mod-
ern corpus of, 470; and modern view
of evolution, 104; Neo-Orthodox and
Left Neo-Orthodox view on suspended,

167 ; Neo-Ortlu)dox view, 157 f. ; opinion

of Magnus, 219 f.; and Palestine, 266,

470; present applicability of, 4.'5; Re-
formist retention of Torah elements of

moral, 123; status of women in, 45; in

Talmud, no; tradition and circumven-
tion of, 424; unsuitability to modern
conditions, 469 f. See also Legalism,

Jewish.
Lazarus, M., treatment of Jewish ethics,

391 ; on universalist elements in Jewish
history, 391.

Leadership, Jewish, impossibility of sur-

vival without, 24, 81 ; and Jewish as-

sociations, 24; in Jewish children's

clubs, 491 f.; and Jewish tradition, 37;
and modern ideology, 37; and non-
Jewish interests, 24; and survival, 81;

and Young Judea, 492.
Leadership, three types of spiritual, 397 f.

League of Nations, accomplishments, 239;
and Balfour Declaration, 240; desired

activities of, 239; and Palestine, 274,

276, 278.

Left Neo-Orthodoxy, agreement with
Neo-Orthodoxy on Pentateuch, 165;
agreement with Reformism and Neo-
Orthodoxy on concept of Israel, 168 f.;

as another orthodoxy, 169; view on
Bible, 165, 167; on ceremonies and
observances, dogmas and creeds, Jew-

ish secularism, Jewish mission, miracles,

168; common view with Maimonides,
164; common view with Neo-Ortho-
doxy, 166 ff.; disagreement with Re-
formism on idea of God, 168; empha-
sis of abstractions, 167; evasion of fun-
damental issues, 165 f.; Greenstone, the
spokesman for, 163 f.; hostility of Neo-
Orthodoxy, 169; on idea and attributes

of God, 167 f.; lack of courage, 167 f.;

on restoration of animal sacrifice, 167

;

on restoration of Palestine, 168 f.;

view of reason, 164; on revelation,

165 ff.; on theophany of Sinai, 166;
on tradition and science, 164; and
vagueness on changes in practice, 161

;

work of Schechter, 162 f.

Legalism, Jewish, attitude of Reformism,
no; Kohler, on, 105; Montefiore on,

531 n. 22; Reformist view, 105; and
ritual, no.

Legend, as element of history, 261.

Leisure, principal utilization in bet am,
429 f.; psychological implications of,

429.
Lenin, N. I., a sanctum in communist re-

ligion, 342 f.

Lessing, G., his Nathan der Weise and
conception of salvation, 12.

Lcvirate, deplorability of, 424.
Liberal Judaism, 127; German connota-

tion, 126; 91 note. See also Reformism.
Liberal and radical movements, and Jew-

ish future, 231 f.; and national status

of Jews, 232; participation of Jews in,

478. See also Social justice.

Liberalism, Christian, and Jewish, 230;
on Jewish restoration to Palestine,

271 f.

Licentiousness, denounced by ancients,

420; and idolatry, 420.

Life, Jewish, class consciousness in, 32;
coextensiveness with Judaism, 196;
continuity of, 381 f. ; desiderata of, 208;
Dubnow on universal significance of,

390 ; function of song in, 203 f
. ;

pre-

enlightenment uniformity of, 10.

Literature, influence of Bible on, 204 f.;

in proposed community, 517.
Literature, Jewish, ethical, 464; lack of

term for "religion" in early period of,

125; part of otherness, 178; proper
method of reinterpretation, 388 f

. ;
pro-

duced in Palestine, 274; in U. S. A., 63.

See also Apocrypha; Apocalyptic liter-

ature ; Bible ; Mishna ; Talmud.
Liturgy, ancient, retention by Reform-

ism, 106.

Liturgy, musical part of, 65.

Liturgy, traditional, objections to, 347.
See also Holidays; Prayer-book;
Prayers; Synagogue; Worship.
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Locke, J., and modern concept of reli-

gion, 12.

Lowenstein, S., view of federation, 29S.

Loyalty, Jewish, appeal of M. Joseph,

131 f.; and function of children's clubs,

491; and intermarriage, 50; in Jewish
classroom instruction, 491.

Lulab, retention of, 348.
Lullabies, Jewish. See Folk songs, Jewish.
Lurie, H. L., view on Jewish social work,

54° n. 2.

Luzzatto, M. H., in Mesillat Yesharim,
cited on other-worldliness, 9.

Luzzatto, S. D., on anthropomorphism in

rabbinic literature, 547 n. 30; on Mai-
monides' reconciliation with Aristotelian

philosophy, 136; as opponent of mod-
ern spirit and Reformism, 134 f.

Maccabean struggle, example of survival,

81.

MacMahon, H., correspondence with
Sherif Hussein, 275.

Macaulay, T. B., on restoration to Pales-

tine, cited, 271-272.

Magic, primitive, Dewey on, 117.

Magna Carta, 237.

Magnus, L., compared to Joseph, 131;
on Jewish racialism, and obedience in

Judaism, 220; on synagogue and wor-
ship, 545 n. 16; views and critique,

131 f.

Maimon, S., childhood memories of, 14.

Maimonides, 209 ; acceptance by Left

Neo-Orthodoxy, 164; on coming world-
order, 213; on conceptual representa-

tion of God, 394; criticised by R.Abra-
ham ben David, 115; criticised by Luz-
zatto, 136; criticism of Hirsch, 142;
harmonization of tradition with Aris-

totelianism, 38 ; on Jewish spiritual

hegemony, 8; on Messianic period, 213;
rationale of religious precepts, 433 ; ra-

tionalization of dietary laws, 440; as

reinterpreter of Jewish religion, 383

;

traditionalism of, 313 note.

Malinowski, B., on creative elements in

religious rites, 334.
Maker, H., on Bible criticism, 387.
Man, Hirsch on superiority of, 139 f.;

place of, traditional idea, 40; divine

functional interpretation, 401 f. See
also Individual, the.

Mandate system, and national self-deter-

mination, 277. See also Palestine.

Mankind, God in the history of, 98;
Hirsch on destiny of, 137 ff.; Israel and
fate of, 380; Neo-Orthodoxy on mis-
sion of, 146; significance of division

of, into nations, 245.

Margolis, M. L., on Reformism, 92 ; on
revelation, 97.

Marr, W., and origin of term "anti-

Semitism," 529 n. 3.

Marriage, ceremonies, significance of, 436

;

civil, and Jewish allegiance, 422; laws
as product of national Hfe, 245 ; malad-
justments in, and functions of state,

423-
Marriage, Jewish, an affair of society,

422; community adjustment in, 423;
education for, 423 ; Neo-Orthodox
view on, 149, 158 f.; monogamy a ne-

cessity, 422; modification of laws, 425;
permanence of, 422; registry in Jewish
community, 422; religious, 56; Sages
on ceremonies of, 436. See also

Agunah; Halizah; Intermarriage.

Martyrdom, Jewish, Dubnow on, 390;
Hirsch on, 149.

Marx, K., critique of, 474 ff.; interpre-

tation of history compared to Jewish
religious, 476 f.; psychological interpre-

tation of inconsistence, 476 f.; a sanc-

tum in communist religion, 342 f.;

world's indebtedness to, 475.
Mass cooperation, and modern nation-

hood, 283.

Masses, ilifluence on intellectual leader-

ship, 37. See also Proletariat.

Massot, as religious folkway, 450.
Materialism, and Jewish mission, 103.

See also Economics.
Matthews, S., on religion and the social

order, 124.

Mechanistic interpretation of existence,

31 f.

Medieval mind, and modernism, 37.
Megillol, as expression of art, 205.

Melamed, S. M., on "tailorism," 527 n. 4.

Memorial service, observance of, 57.

Menasseh, activity of prophets and
temple priests, 361 f.

Mendelssohn, M., on ceremonial law, 548,
xix, n.3; on conception and observance
of miswot, 432; condemned for trans-

lating Pentateuch, 133 ; criticism of

Kirsch, 142; and Dohm, 20; on ecclesi-

astical excommunication, 526 n. 5; on
immortality in Jerusalem, 12; in Jeru-
salem, cited, on "other-worldliness,"

10; on Jewish fate, 3; Judaism char-

acterized by, 221; reason for transla-

tion of Pentateuch, 3; on religious tol-

erance, 304; on renunciation of Juda-
ism as condition for emancipation, 25;
on study of Bible, 410.

Mercy, Mohammedan view on, 98.

Messiah, and Jewish nationhood, 240
Left Nco-Orthodox view of, 168 f.

mission and prayer for coming of, 8

in mystic lore, 271; rabbinic saying on
birth of, 130; Reformist parallel with
Zionism, 129.
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Messianism, as effort to regain Palestine,

270 f.; as functioning belief, 188;

Maimonides on, 213; Neo-Orthodox
sophistry concerning, 159; Reformist

view on, 94, 103, 531 n. 20.

Messianism, Christian, and religious im-
perialism, 340.

Metaphysics, and vitality of God-idea,

329. See also Divine attributes; God;
Philosophy.

Mezuzah, reinterpretation and retention

of, 451 f.

Micah, on ethical conduct, cited, 117; re-

interpretation of the Day of the Lord,

357-
Middle Ages. See History, medieval.

Middle class, Jewish, decline of, 517;
and Jewish institutions, 30, 32 ; and
Jewish traditions, 31 £f.; and Reform-
ism, iii; and rise of nationalism,

236 f.; and synagogue, 427; Union
Prayer-Book as an expression, 112; and
Zionism, 527 n. 5.

Mideoraita, ordinances, 376.
Miderabanan, ordinances, 376.

Midrash, in Jewish education, 501 ; Re-
formist use of, 105.

Migration, Jewish, family characteristics,

SO.

Miller, H. A., on nationalism and im-
perialism, cited, 237.

Minhag, as folkways, 431 f.

Minorities, national, cultures of, in public

school curricula, 551 n. 12 ; and educa-
tion, 249 ; menace of oppression, 242

;

self-determination of, 277; in U. S. A.,

77-

Minority, Jews as, 4, 77, 216; and the

economic competitive system, 280. See
also Community, Jewish; Corporate
status; Group life, Jewish.

Minority rights, in counter-philosophy to

anti-Semitism, 175; in future civiliza-

tion, 246 f
.

; impracticability outside of

eastern Europe, 217; Janowsky on
Paris Peace Conference, 538 n. 10 ; and
League of Nations, 239; in Poland,
Roumania and Czecho-Slovakia, 215.

Mirabeau, Comte de, advocacy of eman-
cipation, 20; on Jewish restoration in

Palestine, 272.

Miracles, disproved by history, 39; in-

struments of God's will, 372; in Jewish
history, 42 ; Left Neo-Orthodoxy on,

168; meaning of, 98; and natural sci-

ences, 39; questioned by children in

Hebrew schools, 499 f . See also Super-
naturalism.

Mishnah, classification of miswot, 431;
doctrine of salvation, 7.

Mission, Jewish, Conservative-Reformist
view, 129; economic justice, 478; in

folk-religion, 347 ; Greenstone on, cited,

168; Hirsch on, 148 f.; inherent in na-
tionhood, 263 ; and Jewish unity, 103

;

Joseph on, 129 f., 532 n. 4; Left Neo-
Orthodoxy on, 168; Magnus on, 131;
misinterpretation of Isaiah's ideas, 268;
Montefiore on, 531 n. 20; Neo-Ortho-
dox concept, 145 f., 148 f.; Philippson
on, 122 f.; proclamation of God and
not of truth of monotheism, 372; pro-
mulgated by prophets, 103 ; in prosely-
tism, 269 f.; Reformist view on, 93 f.,

99, 112 ff., 253 ff.

Miswot, 184; attempt to evaluate in

terms of human welfare, 40; definition

of, 431; difference between ethical and
ritual, 45 f

.
; diversity and uniformity

in, 439; as folkways, 431 f.; Hirsch on,

142 ff
., 432 ; Luzzatto's concept of, 9 f.

;

Mendelssohn on observance, 432; as

means of salvation, 213; in metaphori-
cal sense, 431 ; Neo-Orthodox interpre-

tation of, 155 f. ; in other-worldly stage,

374; as religious poetry in action, 434;
retention of, 452; right of abrogation,

431; and study of Torah, 377; view ot

Rabbis in Aggadah, 546 n. 2.

Mizrahi, an analysis, 174.

Mob-mindedness, and modem nation-

hood, 283.

Modern state, arguments for Jewish
emancipation, 20; non-interference with
Jewish ritual, 33.

Modern world, absence of religious

genius compared to productivity in

art, 42 ; Hirsch on Jew in, 92 ; and
the Jew, IS ; lessening need of Jewish
community for individuals in, 13 ; and
Jewish education, 481 f.; Neo-Ortho-
doxy and the modern spirit, 141 f., 184;
new concept of "chosen people," 24;
permanence of the modern order,

231 f.; Reformist view on Jewish ad-

justment in, 91 f.; unfavorable to re-

ligion, 200; unsuitability of Jewish law
in, 469 f . See also Civilization, Juda-
ism as a; Economic order; Social

order.

Modernism, concept of God, 37 f-; and
doctrine of election, 43 ; and existence

of God, 96; factor in humanist Jewish
civilization, 215; and intellectual leader-

ship, 37; and Jewish tradition, 36 ff.;

menace to Jewish heritage, 39; Neo-
Orthodoxy on, 534 n. 2 ; origin of Jew-
ish people, 42 ; traditional conception

of Jewish people, 42 ; view of public

worship, 346 ; view of Torah, 44 f

.

Mohammedanism, 199, 218; antagonism

to existence of Judaism, 305 ; com-
munity and salvation, 283 ; forced con-

version to, 193 ; harmonization with
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theology, 315; influence on reinterpre-

tation of Jewish religion, 382 f
. ; Jew-

ish background, 99 f
. ; Jewish elements

in world outlook of, 6; Jewish resist-

ance to, 344; Koran as authoritative

revelation, 7 ; minimization of mercy,
98; modern stagnation of, 200; other-

worldliness of, 9; Reformist view, 94;
values used by state, 251.

Monasticism, Christian, exaltation of chas-

tity, 421; lack of, in Jewish life, 375.
Monogamy, necessary maintenance of,

422.

Monotheism, and experience of being a

Jew, 182 ; influence on Day of the

Lord, 165 f.; as Jewish contribution.

Reformist views, 99 ff
.

; as a Jewish
mission, 372; Kohler on, 533 n. 18;

prophetic, 357 f. See also God; Reli-

gion.

Monotheism, ethical, and continuity, 321;
Reformist concept, 86, 312; not sum
total of Judaism, 179.

Montefiore, C. G., 126; on Christianity,

544, xxiii, n. 6 ; on ceremonies and doc-
trines, 331, 532 n. 25; on creatio ex

nihilo, 329; on Jewish legalism, 531
n. 22; on Jewish mission, 100, 531 n.

20; on Passover, 331; on prayer, 553 n.

18; on problem of evil, 116; on reli-

gious accomplishments of Reformism in

America, cited, 117; on Sabbath ob-
servance, 444; on universalism of Jew-
ish religion, 331.

Morality, and concept of God, 97 ; de-

pendence on religion, 116; Joseph on
Judaism and Christianity as systems
of, 130 f.; Kohler on, 98; mechanistic

world and endeavor in, 98 ; social habits

and standards of, 194. See also Ethics.

Mores, as element of civilization, 218.

Mosaic legislation, in Pittsburgh plat-

form, 104 ; Reformist view on, 93 f

.

See also Law, Jewish; Rites; Ritual.

Moses b. Maimon. See Maimonides.
Moses b. Nahman. See Nahrnanides.

Mount Gerizim, as Samaritan sanctuary,

319-
Mourning, Jewish rites of, observance, 57.

Movements, standard of success, 92.

Musar literature, 464.

Museums, Jewish, in training of children,

S08.
Music, Jewish, in the community center,

6s; debt to worship, 457 f.; growth of,

64 f.; in Hasidic movement, 203 f.; in

Jewish history, 203 ff.
;

promise of

Ernest Bloch, 456; proposed popular-

ization, 455 f.; opinion of Cornell, 203;

in the synagogue, 65 ; of religious serv-

ice in the Jewish school, 507 f.; ter-

minology in Bible, 203. See also Art.

Mysteries, Cardinal Newman on, 535 n. 2.

Mystic, the, as spiritual leader, 397 f.

Mysticism, influence on Jewish civiliza-

tion, 270 f.

Nahrnanides, and support of emigrants
to Palestine, 270.

Names, Gentile, in Jewish divorce bills,

549 n. 19; use of, 453 f-. 549 n. 18.

Names, Jewish, as folkways, 453 f.; He-
braization in Palestine, 454; rabbinic
view on retention, 453; Zunz on, 549
n. 18.

Napoleon I, on intermarriage, 273; and
Jewish nationhood, 121, 273; and San-
hedrin, 525 n. i.

Nathan der Weise, and salvation, 12.

Nation (nationality), definition, 227 note;
definition of Renan, 244; definition of
Zimmern, 264 ; and family, 245 ; mod-
ern, and the church, 284; moderji dis-

pensation with supernatural sanctions,

198 f.; as product of a civihzation,

260; reason for membership of indi-

vidual, 292; Reformist attitude, 120;
as validation of civilization, 198 f. See
also National; Nationalism; Nation-
hood.

"National," Jewish religion as, 369.
National Assembly, French, and the Jews,

20.

National Assembly of Holland, and Pal-
estine restoration, 272.

National Council of Jewish Federations
and Welfare Funds, report on feder-

ation, 543 f.

National culture. See Culture, national.

National home, definition of N. Bent-
witch, 539 n. 20.

National home, Jewish, definition of, 214;
Hirsch on, 147 f.; as need for Jewish
civilization, 251; Neo-Orthodox con-
cept of, 147 f.; Saadya on, 147. See
also Palestine, restoration of; Zion-
ism.

"National idea," definiton of, 227, note.

National ideals, in folk ideology, 197 f.

National restoration. See Palestine, res-

toration of.

National self-sufficiency. See Self-suf-

ficiency, national.

Nationalism, belligerent, 235; and capi-

talism, 235; of Christendom, 249 f.;

versus class consciousness, 32, 237;
commensurateness of religion and, 336;
companion of enlightenment, 341 ; and
counter-philosophy to anti-Semitism,

175; cultural, and Torah, 259; Czech,

237; definition of, 227 note; and de-'

mand for Jewish dissolution, 242

;

democratic, and Catholics in U. S. A.,

78; democratic, principles of, 21 f.;
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democratic, Reformist view of, 91

;

and democracy, 237; desired extrovert

forms, 243; English, 237; evil implica-

tions of, 235; in France, 79, 237; Ger-
man, 237; historical background of,

236 f.; Irish, 237; Italian, 237; Jew as

protestant against perversion of, 260;

in Jewish civilization, 199; Jewish na-
tionhood and ethical philosophy of,

232 f.; and Jewish survival, 239; and
languages, 191; Miller on, 237; and
minority oppression, 238, 242 ; modern,
and group life, 283 f

.
; modern and

Jews, 23s ; modern, and negation of in-

dividual, 283 f.; and nation as highest

authority, 238; need for changes in,

242 ; needed international regulation of,

238; Polish, 237; and overthrow of

tyranny, 236; and proletariat, 32; and
Reformism, 116, 120; and religion in

modern state, 341 ; and revolt against

church, 340 ; and supernatural sanctions,

236; and war, 235. See also Nation;
National; Nationhood.

Nationalism, future, child training in,

244 f
.

; and education, 248 f
. ; function

of Jews in, 239; and Jewish group life,

242 ; and national civilizations, 246.

Nationality. See Nation; Nationhood.
Nationhood, ancient, religious aspects of,

234 ; cultural contents desired, 243

;

de^nition of, 227 note; definition in

Jewish history of, 233 ; desirable idea

of, 243; expressions of ancient, 261;
and extraterritoriality, 278; as factor

in civilization, 181 ; and Godhood con-
cept of ancient man, 255 f.; growing
influence on individual, 284; historical

background of, 234; identification with
statehood, 234; and language, 190;
modern, and mass cooperation, 283

;

modern, sub-human organization of,

413; pre-prophetic concept of, 233;
prophetic concept of, 233 ; and reli-

gious sanctions, 199; Spengler on, 242;
and statehood, 233 f . See also Nation

;

Nationalism.
Nationhood, Jewish (Jewish nation, na-

tionalism, nationality, people), and
Agudist-Zionist differences, 326; at-

tested by Rabbis, 268 f.; and challenge

of functionalism in the future state,

247; and civic patriotism, 121; com-
mon view of Reformism and Conserva-
tive-Reformism on, 129 f.; and Com-
munism, 67 ; comparison of Neo-Ortho-
dox and pre-emancipation views on,

147; comparison of Neo-Orthodox and
Reformist views on, 159; concepts of

emancipation thinkers on, 21; doc-
trine of election interpreted in terms
of, 258; in connection with eman-

cipation, 21; conservation through reli-

gion, 369 ff
. ; Conservative-Reformist

rejection, 129; and cultural hyphenism,
250 f.; cultural interpretation of, 86;
cultural purpose of, 247; definition of

Renan applied, 244; and democratic
nationalism, 232; denied by Jews, 260;
Deutsch on, 536 n. 3 ; in diaspora,

189 f
.

; differences between old and
new concepts, 240 f.; duty of Jews to,

259; and education, 58; and ethical

philosophy of nationalism, 232 f.; ex-
pression through Torah, 257 ff.; ex-
pression through desired organization,

293 f
.

; as extension of Christianity, 545
n. 10; as function of cultural national-

ism, 251; functional interpretation of
Israel-idea in, 412; gap between tra-

ditional and desired interpretations of,

228 f.; Geiger on Hebrew and, 123;
Gentile concept of, 228 f.; God and
Torah in traditional evaluation of, 95

;

Graetz on, 536 n. 3 ; and group self-

consciousness, 261 ; Hirsch on, 146,

187 f.; and idea of election, 253, 255 ff.,

263; idealization in Bible of, 380;
idealization by Judah Ha-Levi of, 42,

471 ; idealization in other-worldly stage,

380 f.; idealization in Pentateuch, pro-

phetic and rabbinical literature, 379;
idealization in rabbinic teachings,

380 f
.

; identification with statehood,

234; implications of its recognized

status, 240; and international law,

239 f
., 538, xvii, n. 9 ; and international-

mindedness, 241 ; and Jewish Commu-
nists, 33; and Jewish mind, 257; Joseph
on, 129, 532 n. 4; Left Neo-Orthodox
view of, 168 f.; and liberal and radical

movements, 232 ; Magnus on, 131 ; medi-
eval Jewish philosophy on, 257 ; meaning
in Middle Ages, 19-20; modernism and
superiority of, 42 f

.
; modern miscon-

ception of rabbinic ideas on, 268 f.; as

a moral problem, 259 f.; Napoleon I

on, 121, 273; and need for moral dis-

cipline, 260; need for humanist defini-

tion of Israel in, 228; Neo-Orthodox
view of, 14s f ., 187 f . : numerical in-

crease of, 48; an obsession with Jews,

257; on grounds of world-citizenship,

232 ; in other-worldly stage, 373 ff.,

378; Palestine as center of, 86, 102 ff.,

187 f.; and Palestine mandate, 278; and
peaceful means, 260; Pittsburgh plat-

form on, 102 ; in pre-emancipation
period, 227 f.; pre-enlightenment con-
cept of, 12; present day challenges to,

232 f.; present day GentUe challenge

to, 232; and proletariat, 33; recogni-

tion through Balfour declaration, 240;

recognition by League of Nations, 240,
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278; recognition through Uganda offer,

239 f.; Reformist view of, 91, 94 f.,

102 ff., 113 f., 120, 272, 312; religious

aspects of, 305 f
.

; as a religious com-
munity, 127 f.; Religious-Culturist ap-

proach to, 328; and Reformist mission

idea, 254 f.; repudiation limited to in-

dividuals, 121; repudiation and lack of

social coercion, 122; right to repudi-

ation questioned, 120 f.; repudiation as

suicide, 120 f.; requirement of, 513;
Saadya on, 147 ; and salvation, 8 ; so-

cial and economic implications of, 260;

and state citizenship, 234; in stories of

Pentateuch, 187 ; Stoyanowski on recog-

nition of, 239 f., 538, xvii, n.9; super-

natural, traditional place of, 43 ; as a

theocracy, 258; and Torah, 104, 259;
traditional account of superiority, 42 f.;

traditional concept and preservation of,

228 f.; traditional versus Neo-Orthodox
concept of, 159; transition to new con-
cept of, 240. See also Civilization,

Judaism as a; Diaspora; Nationalism.

"Natural," meaning of, 314.
Nature, divine functioning of laws of,

316; Hirsch on Torah and, 143.

Nazism, and anti-Semitism, 73 ; as nation-

alism, 23s ;
program concerning Jews,

529, n. 7.

Neighborhoods, Jewish, and survival, 49.

See also Aggregation, Jewish; Bet am;
Ghetto.

Neo-Orthodoxy, 182 ; adherence to, due
to its negations, 221 ; aggressive attitudes

of, 134 f.; agreement with Left Neo-
Orthodoxy and Reformism on concep-
tion of Israel, 168; approach of Hirsch
compared with defense of Orthodoxy
by Haffkine, 183; attitude to European
civilization, 134 f.; basis of challenge to

modern world, 149 f.; belief in super-
naturalism, 153 f.; and challenge of

modern life, 184; characterization of

apologia, 151 f.; on civil and Jewish
law, 158; common elements with Con-
servative-Reformism, 325 f.; common
view with Reformism on emancipation,

157; common view with Reformism
on Jewish nationhood, 159; and Con-
servative-Reformist recommendations
on observances, 131; common elements
with Left Neo-Orthodoxy, 165 ff.; cur-
riculum in education, 498 f

.
; definition

of Judaism outmoded, 229; definition

of term, 313 note; deviations from
Shulhan Aruk, 157; on diaspora, 149;
difference from orthodoxy, 134; di-

lemma of, iS4f.; on divine election of

Jews, 311; on emancipation, 149 f.;

formalism of, 229; on the good life,

480; hostility to Left Neo-Orthodoxy,

169; on immortality, 156; impossibility

of reconciliation with spirit of times,

141 f.; inadequacy of, 220 f., 512; in-

adequacy in teaching of history, 498;
inadequacy in teaching of religion, 498

;

on intermarriage, 149, 417 f.; interpre-

tation of Judaism, 86 ; on the Jew in a
Gentile world, 144; on Jewish civil

code, 157 f.; on Jewish education,

480 f.; on Jewish group life, i.sg; on
Jewish homeland, 147 f.; on Jewish
mission, 148 f.; on Jewish nationhood,

187 f.; on Jewish superiority, 146; on
Jewish survival, 311, 173; leaders of,

134 f.; on Messianism, 159; method of

Jewish education, 480 f
. ; on mission

of mankind, 146; on miswot, 156; ne-

glect of Hoshen ha-mishpat, 157 f. ; ob-
soleteness in common with Reformism,
157 f.; opposition to Zionism, 174; on
other-worldly salvation, 155 f.; and
Palestine, 187 f., 272, 326; parallel with
Catholicism, 229; practical value of,

229; as a program of adjustment,

134 f.; psychology of, 153; on public

schools, 480; on racial purity, 149; ra-

tionalization of Sabbath, 444; on re-

demption, 150; on religious observ-

ances, 438 f
.

; on restoration of animal
sacrifice, agrarian laws, and laws of

ritual purity, 167; on reward and pun-
ishment, 156; on ritual observances,

434; sectarian elements in, 223; sophis-

tication of, 159; on submission to

reason, 136 f.'; on supernatural revela-

tion, 311 ff.; test of sincerity, 152 f.;

and threat of atheism, 154; and toler-

ance, 304; on Torah, 136 f., 221, 311;
unhistorical view of Bible, i.s^f. ; vari-

egated Uterature of, 13!; ; and vital

Jewish issues, 1748. See also Conserv-
ative Judaism; Hirsch, S. R.; Ortho-
doxy; Traditional Judaism.

Neo-Platonism, concept of God, compared
with Jewish, 113; as a religious philoso-

phy, and rival of Christianity, 119.

Neuman, E., on Zionism and the middle
class, cited, 527 n. 5.

Newman, Cardinal, orthodoxy of, 152;
on reason and mysteries, 535 n. 2.

New Testament, denunciation of Juda-
ism in, 305.

New York City, impracticability of one
kehillah in, 296; plan of kehillah, cited,

294 ff.; teaching of Hebrew in high
schools of, 495, 551 n. 13.

Newton, I., and cosmic order, 310.
Nineteen Letters of Ben Uziel, the, com-

pared to Al Khazari, 135.

Noah, M. M., Zionist project and Ameri-
canism of, 21.

Non-orthodoxy, and Jewish religion, 320.
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Objects, ceremonial, as expression of art,

204 f

.

Obscurantism, religious, and Jewish mis-

sion, 103.

Observances, religious, in Alexandrian

community, 434 ; burials, 56 f
.

; circum-

cision, 56; as collective self-expression,

183 ; as communion with Jewish race,

183; Conservative Reformism on,

130 f.; and economics, 33; Hertz on,

534 n. 27; Hirsch on, 142 ff.; impor-
tance of, 26; Left Neo-Orthodox view
on, 168; as means for salvation and
Jewish self-identification, 183 f.; mem-
orial service, 57; and middle classes,

3i i. ; and modern state, 33 ; mourning,

57; need for interpretation of, 436;
Neo-Orthodox view of, 434 ; Philo on,

434; orthodox youth and, 57; pur-
pose of, 435 f

.
; as reaffirmations of

Judaism, 183; as social habits, 194;
synagogue members and, 56; Yahrzeit,

57. See also Bar miswah; Ceremonies,
Jewish religious; Holidays; Kashrut;
Marriage; Prayers; Rites; Ritual;

Sabbath; Synagogue; Worship.
Occupations of Jews, after industrial rev-

olution, 29; in Middle Ages, 72; in

pre-enlightenment period, 11. See also

Agriculture; Proletariat, Jewish.
Olam ha-ba, 373; Neo-Orthodox sophis-

try, 156 f. See also Hereafter, the;

Other-worldliness.

Organic character, as criterion of creative

Judaism, 515.

Organization of Jewish life, desired, all-

inclusiveness of, 293 ; council method
of representation, 296 f.; fundamental
approach to, 294; membership pre-
requisite to all Jewish affiliations, 296;
necessary inclusion of all Jews, 294;
needs summarized, 294 f.; Palestine,

proposed first zone in, 215 f.; pro-
posed division in zones, 216 f.; pro-
posed second zone of, 216 f.; proposed
third zone, 216 f.; suggestions for,

513 ff.; type for larger cities, 296;
secular type of, 293 f. ; underlying prin-
ciples of, 294 f.; utilization of feder-
ation, 298. See also Civilization, Juda-
ism as a ; Community, Jewish ; Kehillah.

Orthodoxies, as bar to progress, 404.
Orthodoxy, anachronistic view of Jewish

history, 404 f.; attitude to Hebrew,
193. 537 n- is; Christian and Jewish,
230; defense by Haffkine, cited, 183;
definition of, 313 note; as desire for
identification with Jewish people,
182 f.; Deutsch on, 535 n.i; devotion
to Yiddish, 193; difference from Neo-
Orthodoxy, 134; estimate on Hirsch 's

place in, 534 n. 2 ; and proposed ver-

sion of Judaism, 223, 304; reason for

appeal to modem mind, 152 ; resist-

ance to earlier Reformism, 133; shift

of adherents to Reformism, no; and
Shulhan Aruk, 55; type of education,

537 n. 15; on validity of secular di-

vorce, 56; and Zionism, 65. See also

Agudat Yisrael; Neo-Orthodoxy ; Tra-
ditional Judaism.

Otherness, in civilization, 179 f.; Spengler
on science and, 536, xiv, n. 4.

Otherness, Jewish, Judaism as a civiliza-

tion and, 178; proper exploitation of,

182 ; racialist Reformist identification

of, 178 f.; versus separatism, 515; and
survival problem, 177-179; and totality

of civilization, 178 f. See also Distinc-

tiveness, Jewish.
Other-worldliness, ambiguity of, 9; in

autobiography of Gliickel von Hameln,
10 f

.
; as cause for atheism, 200 f

.

;

Christian concept of, 9; of Christianity

and effect on civic status of Jews,
10 f.; and continuity of Jewish reli-

gion, 381 f.; and esthetic values, 41;
evaluation of, 213; expressed in apoca-
lyptic literature, 212; as factor in sal-

vation, 213; function in Catholicism,

213; and function of religion in life of

individual, 200 f
. ;

general acceptance of,

378 ; Jewish, compensating values of, 11

;

Jewish concepts of, 9; in Jewish folk

songs, 10 ;
Jewish, and life in this world,

11; and Jewish nationhood, 268 f.; and
Jewish unity, 10; Mendelssohn on, 10;

and Neo-Orthodox concession to mod-
ernism, 155 f.; Rashi on, 155; and
reality, 200 f.; and subservience to re-

ligion, 345 ; substitution of creative

Judaism for, 511; in theocratic stage,

212; of traditional Christianity and
Neo-Orthodoxy, compared, 155 f. See

also Hereafter, the; Rabbinic teachings.

Other-worldly stage in Jewish religion,

212 ff.; allegorical and metaphorical

methods of reinterpretation, 382 ff. ; on
divine attributes, 372 ff.; on doctrine

of election, 379 f.; on doctrine of world
to come, 373; expression of national

life through religion, 374 ff.; function

of Jewish theology in, 382 f
. ;

glorifica-

tion of Israel in, 380 f
.

; Greek and
Mohammedan influences on reinterpre-

tation in, 382 f
.

; heightened appreci-

ation of Torah in, 375 f.; and Israel's

communion with God, 380; Israelocen-

trism in, 380 f
.

; Israelocentric view of

the universe in, 380 f.; on Jewish des-

tiny, 380; oral Torah in, 376; rabbi-

nate in, 376 f.; reinterpretations in,

381 ff. ; on revelational concept of God,
370 ff.; Torah as center of national ex-



584 JUDAISM AS A CIVILIZATION

istence in, 378; Torah as means of na-
tional self-preservation in, 375; study
of Torah in, 377 f.; view of miswot,

374; view on proselytism, 379; view
on repentance, 374; view on salvation,

378.
Otto, R., view of "election," 539, xLx,

n. I.

Palestine, ancient, alien influences in, 81

;

answer of Van Rees to Arab claims to,

274 f.; Arab neglect of, 275 f.; and
attempted divorcement on basis of

statements of Isaiah, 268 ; biblical desig-

nation as Jewish land, 265 ff.; in bib-

lical law, 266; and British mandate,

276 ff.; Christian scholars and, 267 f.;

connection with Judaism, 186 ff.; con-
quered by Assyria and Babylon, 192

;

continuously inhabited by Jews, 270;
as content in Jewish education, 278;
creative factor of life in, 187 ; devel-

oped by Jews, 276; as divine gift to

Abraham, 265 ; Eliezer b. Pedat on au-
thority of, 269 ; as first zone in recon-

struction of Judaism, 215 f.; fulness of

Judaism as a civilization, 415; future

of Jewish religion in, 344; Lloyd
George on possibilities of, 539 n. 19;
Graetz on, 536 n. 3 ; Hebraization of

Jewish names in, 454; Hirsch on, 188;
as a holy land, 274; idealization in

Bible, 269; idealization in rabbinic

teachings, 269; importance in Second
Commonwealth, 187; inseparable from
Jewish tradition and consciousness,

271; in humanistic stage, 215 f.; Jew-
ish customs and traditions as memory
of, 188; Jewish religion and radicals

in, 545 n. is; in Kabbalah, 271; and
messianic movements, 270 f.; as molder
of Jewish nation, 187; Nahmanides'
efforts in resettlement of, 270; Neo-
Orthodoxy on, 188, 326; objection of
ultra-orthodox to Hebrew in, 193;
Pentateuch and Jewish rights to, 264;
permanent devotion, 274; prayer for,

269; present inspiration to diaspora,

278; prohibition of emigration by
Rabbis, 269; as the proposed first zone
in Jewish life, 216; rabbinic teachings

on, 268 ff.; Rabbis on residence in,

269; Reformist view of, 103, 312,

320 f.; Religious-Culturist view on,

326; renascence of Hebrew in, 452;
retained by Rabbis as seat of authority,

269 ; Torah observance and occupa-
tion of, 187; and traditional view on
Jewish destiny, 23 f.; until Arab occu-
pation, 270.

Palestine, restoration of, and attitude of

mandatory power, 270; and Balfour

declaration, 276; as center of exilic life,

188; and central authority, 243; Con-
servative-Reformist view on, 129 f.; as

a conserving influence, 65 f
. ; continu-

ous hope of, 274; and creative Juda-
ism, 515 f.; and emancipation, 271 f.;

Frankfurter on, 540 n. 20 ; as function
of civilization in diaspora, 251; fund
raising for, 60; and future art creative-

ness, 455 ; and future contributions to

Jewish law, 470; in future Jewish wor-
ship, 348; Lloyd George on possibilities

of, 539 n. 19; and Great Britain, 275 f.;

Hertz on, 534 n. 27; importance of, 85;
impossibility of return of all Jews, 216;
and the Jewish Agency, 277; and Jew-
ish culture, 273 f.; in Jewish education,

487; Jewish rights to, 275 f.; and Jew-
ish solidarity, 61; Left Neo-Orthodox
view on, 168 f.; Neo-Orthodox view on,

272; Macaulay on, cited, 271 f.; and
mandate, 276 ff.; messianic concept of,

240; Mirabeau on, 272; Nahmanides'
efforts for, 270; Napoleon I on, 273;
a necessity for Jewish survival, 273;
a necessity for Jewish civilization, 2 73

;

non-religious aspects of, 345; as need
of Jewish nationhood, 260; as part of
world state, 243 ; and possible settle-

ment opportunities, 275 f., 539 n. 19;
pre-enlightenment hopes of, 8; preserv-
ing factor in hope of, 8; project of

Noah, 21 ; and proletariat, 33 ; a promise
to the world, 279; in prophecies of
Isaiah, 268; and recognized status of

Jewish nationhood, 240 f
.

; Reformist
view on, 94, 102 f., 272, change in, 174;
and salvation, 8; as a single interest,

219; traditional concept of, 24 f.; unity
in hope for, 208 ; view in theocratic
stage on, 212. See also National home,
Jewish; Zionism.

Papacy, the, as Catholic authority, 207;
encyclicals of, defining Catholics as
"chosen people," 23 ; on salvation, 545
n. 5. See also Church, Catholic.

Paris Peace Conference, part of Jews in,

538 n. 10.

Parochial schools, Catholic, 78; inadvis-
ability of Jewish, 489; taxation and
Catholic, 207.

Particularity, law of, applied to group
religion, 322.

Passover. See Pesah.
Past, functional interpretation of, 389 f.

Patriarchs, the, 167; Judah Ha-Levi on,
145; Palestine promised to, 187; teach-
ing stories of, 502.

Patriotism, analogy to religion, 234 f
.

;

and background of folk-religion, 338 f
.

;

and denial of Jewish nationhood, 260;
Guthrie on, 545 n. 12; identified with
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religion, 336 f
.

; as modern form of

folk-religion, 337; superseding the

church, 335 f.; Reformist attitude to,

120; worship of flag, 538, xviii, n. 2

;

545 n. 12. See also Chosen people, Jews
as; Nationalism.

Peace, and conception of sovereignty of

God, 402 ; in future Jewish worship,

348 ; in Jewish education, 487 ; and
survival of national languages, 191

;

universal, and creative Judaism, 522.

Pentateuch, agreement of Neo-Orthodoxy
and Left Neo-Orthodoxy on, 165;
apotheosis of Torah in, 412; critical re-

search of, 104; Hirsch's commentary
on, 141 ; as history of Jewish religion,

351; idealization of Jewish nation, 379;
and Jewish rights to Palestine, 264; in-

spiration of, disproved, 44; on Jewish
nationhood in Egypt, 187; Mendels-
sohn's translation of, 3, 133; in rab-

binical institutions, 549 n. 6. See also

Bible.

People, a, part of folk-sanctions in devel-

opment, 197 f.

"People of revelation, the," loi.

Persecution, and family loyalty, 50; and
Jewish unity, 47 f

.
; and mission idea,

103. See also Anti-Semitism.
Persian empire, 192 ; and religious toler-

ation, 339.
Persian, influence on Jewish religion, 366

;

-Jewish dialect, 193.

Personality, and family, 248; formation
of, 247 f.; place in Jewish ethics, 463;
and social heritage, 243 ff.

Pesah, financial cost of, 57; Montefiore
on, 331; need for ceremony on last day
of, 450 f

.
; observance among Orthodox

youth, 57; observance as religious folk-

way, 450; as primitive nature festival,

448; reinterpretation of, 262, 448.
Peshat, as understood in rabbinic liter-

ature, 501.

Pessimism, about Jews in U. S. A., 48.

Philanthropy, Jewish, in America, 48;
and communal organization, 26, 175;
eventual superfluity of, 297 ; and fra-

ternal orders, 69; Hexter on effect of,

60; increase of, 60; in Jewish educa-
tion, 487; as a single interest, 219;
reason for high development among
Jews, 297; Reformist attitude to, 230;
and Reformist temple houses, 52; and
the state, 297; statistics of, 48; and
synagogue, 55; unifying influence of,

59 ff. See also Social work.
Philipson, D., on God-idea, 114; on Jew-

ish mission, cited, 122 f.; on Pittsburgh
platform, 93.

Philippson, L., on retention of Hebrew
in prayer book, cited, 122 f.

Philo, and allegorbt interpretation, 382 ; on
ceremonies and philosophy, 382 ; Egyp-
tian center in times of, 193 f.; har-
monization of tradition and philosophy,

38; on Jewish dispersion and Palestine,

188; on observance of religious pre-
cepts, 434; representation of Judaism
as a philosophy, 179; traditionalism of,

313 note.

Philosopher, the, as spiritual leader,

397 f.; compared to prophet, 462.
Philosophy, contribution to religion, 392

;

and concept of God, 38; on dichotomy,

314; harmonization with tradition, 38;
influence on rationalization of Jewish
religious folkways, 433 ; Joseph on ex-

istence of God and, 128; milieu needed,

416; as rationalization of religion, 308.

See also Reality; Reason; Religion.

Philosophy, Aristotelian, a challenge to

Jewish God-idea, 371 ; and Maimonides,
38; on question of corporeality of God,
371.

Philosophy, Jewish, apologetic teachings

concerning God, 314 f.; condemnation
of perceptual image of God, 393 ; har-
monization with religion, view of Left

Neo-Orthodoxy, 164; of Jewish educa-
tion in America, 479 ff.; of Jewish life,

84; and perceptual representation of

God among Jews, 393 f.

Philosophy, medieval, Jewish, accepted by
Left Neo-Orthodoxy, 164; attempt to

conciliate Jewish teaching, compared to

Reformist, 109; on authority of God-
idea, 397 ; cultivation of, as defense of

Torah, 378; and divine attributes,

400; on Jewish nationhood, 257; not a

common possession of mankind, 390.

Philosophy, pre-modern, divine attributes

in, 392 f
.

; negative definition of nature

of God, 392 f.

Philosophy, religious, applicability to hu-
man life, 322; cosmopolitanism of,

321 f.; criticism of Hirsch, 139 f.; dif-

ferentiation from civUization, 218; and
problem of Jewish survival, 119; Re-
formists' fallacy on, 322.

Pinsker, L., on self-emancipation, 281.

Pittsburgh, chart of Jewish Community
Council, 543; community plan of, 296;
plan of Jewish Community Council,

541 n. 6; problem of Jewish room in

the University of, 530 n. i.

Pittsburgh Conference, importance of,

92 f
. ;

platform adopted, 93 f

.

Pittsburgh platform, on Jewish nation-

hood, 102 ; "Mosaic legislation" used

for "Torah" in, 104.

Piyyut, inspiration of Bible, 204.

Plato, concept of God, 38; rationalization

of ethics, 461.
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Pluralism, cultural. See Hyphenistn, cul-

tural.

Poetry, 434 f
.

; in Bible, 204 ; debt to

Jewish worship, 457 f.; in medieval
period, 390.

Poland, Jewish disabilities in, 526; Jew-
ish group life in, 189; minority rights

of Jews in, 215; suppression of lan-

guage, 191.

Poles, nationalism of, 237.

Political machinery, Jewish, type desired,

243. See also Organization of Jews,
desired.

Pollak, J. B., critique of Reformist edu-
cation, 533 n. 22.

Popenoe, P., on family, 421.

Population, Jewish, increase of, 48; tend-

encies in America, 48 f.

"Positive historical Judaism," formula-

tion of, 160 ff.; of Frankel, 176 f.

Post-enlightenment period, attitude to

Judaism, 3.

Powys, J. C, on living emotions, cited,

399; on performance of Habimah, 456.

Pragmatism, in new method of reinter-

pretation of Judaism, 386; in religious

behavior, 396.

Prayer, for coming of Messiah, 8 ; as

communion with Jewish race, 183; for

everlasting Sabbath, 11; in the Jewish
school, 506; of praise for not being a

Gentile, 4; for restoration to Palestine,

24, 188, 269; for proselytes, 379; reten-

tion of Hebrew, 453. See also Worship.

Prayer, indispensability for salvation

weakened, 426; Magnus on, 131, 545
n.i6; Montefiore on routine in, 5.';3

n. 18; on reading of Torah, 12, 258;

place in Jewish school, 58, 506 f
. ; re-

interpretation of benedictions at meals,

443; in theocratic stage, 211.

Prayer-book, as expression of art, 204 f
.

;

Reformist concern with, 112; on Re-
formist retention of Hebrew language

in, 321.

Pre-enlightenment period, attitude to

Judaism, 3 ; belief in hereafter, 6 ; en-

durance of Judaism, 81 ;
Jewish family,

33 f.

Present, the, as decisive factor, 404.

Press, Anglo-Jewish, nature of, 62.

Press, Jewish, and Zionist propaganda,

66; statistics of, 62.

Press, Yiddish, in Jewish education, 487;

and Jewish solidarity, 62 ; on Jews in

agriculture, 49; nature of, 62.

Priesthood, Jewish, cooperation with

prophets, 361 f.; in henotheistic stage,

210; political authority of, 267.

Primitives, Sumner on election among,

256; social sanctions of, 197.

Productivization, Jewish and proposed

community, 517. See also Agriculture;

Economic life, Jewish.
Professionals, Jewish, interest in Jewish

institutions, 30.

Profit motive, and possibility of control,

473. See Capitalism.

Profit system, errors of apologists, 473 f.

See Capitalism.

Program, Jewish, type desired, 219 f. See
also Civilization, Judaism as a; Juda-
ism, reinterpretation of.

Progress, bar of orthodoxies to, 404; test

of success, 222.

"Progressive Judaism," explanation of

term, 91 note.

Project method, illustration of, 553 n. 19;
place in Jewish school, 507.

Proletariat, Jewish, adherence to tradi-

tional Judaism, in; and assimilation,

29; community activities for, 34; con-
dition of, 29; and diaspora nationalism,

68; dissatisfaction with Judaism, 34;
duty of Jewish community, 289 f.; fra-

ternal orders, 69; and Hebraic renas-

cence, 33; and Jewish education, in;
and Jewish institutions, 32; preoccu-
pation with class-struggle and Jewish
traditions, 31 f.; and proletarian solid-

arity, 29; and Reformism, in; and re-

ligion, 31, in; and Socialism, 32; and
synagogue, 31, 427; and Zionism, 33,

527 n. 5.

Prophet, compared to ethical philosopher,

462 ; as spiritual leader, 397 f.

Prophetic ideals, adoption by mankind,
390.

Prophetism as result of struggle against

Canaanism, 214.

Prophets, the, and anthropomorphic con-
ceptions of YHWH, 393 ; on Assyrian
victories, 359 f.; attitude on chastity ac-

cepted by Christians and Jews, 420 f
.

;

belief in YHWH as mover of nations,

360; as believers in YHWH, 359 ff.;

concept of uniqueness of Israel, 358;
conditioned by environment, 118; co-

operation of temple priests, 361 f.; on
"Day of the Lord," 357, 361 ; as ethi-

cal revolutionaries, 462 ; evolution from
henotheism to theocracy, 211; hopes
for Israel, 212; idealization of Jewish
nation, 379; on iniquity of Israel, 360;
on Jewish mission, 103; and monothe-
ism, 357 f.; Reformist view of, 105 f.;

as social reformers, 359 ; transformance
of religious behavior, 396; view of

Torah, 374; view of YHWH as God of

Israel and God of the world, 358; vin-

dication of view on social justice,

472 f.

Prophets, false, concept of "Day of

YHWH," 360.
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Prosbul, as means of nullification, 424.

Proselytes, glorification of, 379; prayers

for, 379.
Proselytism, and intermarriage, Neo-
Orthodox view, 417 f.; as Jewish mis-

sion, 269 f.; in other-worldly stage,

379; rabbinic sayings on, 129 f.

Protestantism, common elements with
Reformism on education, 481 ; common
view with Reformism on divorce, 424

;

conception of religion compared to Re-
formist, 250; disintegration of, 250; in-

consistent concept of Christianity, 250;
as religion of U. S. A., 217 f.; religious

revolt of, 304; rise of, 340; on state as

moral authority, 250. See also Chris-

tianity.

Protestants, fear of Catholic ascendancy
in U. S. A., 78; in France, emancipa-
tion of, Jewish parallel, 20.

Psalmists, inspired by Palestinian com-
munal life, 187.

Psalms, challenges to belief, 370 f.; and
emergence of the individual, 368; in

eschatology, 366; on will of God, 375;
YHWH in, 546 n. 12.

Psychology, and concept of God, 39,

308 f
.

; in evaluation of Jewish God-
idea, 391 ; in Historical School, 388 ff.

;

and the jew, 75 ; in Jewish education,

487 ;
place in functional interpretation,

390 f.; and reconstruction of Jewish
history, 485; of rites, 437.

Public agencies, Jewish, cooperation with

non-Jewish, 61.

Public schools, as agencies in Jewish edu-
cation, 490; Bible teaching in, 550 n. 5,

n. 6; and Jewish education, 59; mi-
nority cultures in curriculum of, 551
n. 12; sectarianism of, 550 n. 5; teach-

ing of Hebrew in, 453, 495. See also

Education.
Purim, historic reinterpretation, 262;

proposed celebration, 451.

Rabbi, as authority in past Jewish life,

208; change of functions and influences

today, 26, 553 n. is; an interpreter,

375 f.; in other-worldly stage, 376 f.

See also Rabbis.

Rabbinate, comparison with church

ecclesiasticism, 376.

Rabbinic literature, anthropomorphism

in, 547 n.30; idealization of Jewish na-

tion, 379. See also Aggadah; Hala-

kah; Mishnah; Talmud.
Rabbinic teachings, apotheosis of the

Torah, 412; on birth of Messiah, 129 f.;

on coming world-order, analyzed by
Maimonides, 213; concerning prose-

lytes, 379; on conduct, 376; Conserva-

tive-Reformist view, 131; in denation-

alization theories, 129 f.; derivation of

divine sanction, 376; on election of
Abraham, 264 f.; on glorification of
Israel, 380 f

.
; on God-idea, and Aris-

totelian philosophy, 371; on God in

relation to home, 436; on Hebrew lan-
guage, 269; on the hereafter, 8; ideal-

ization of Palestine, 269; on intermar-
riage, 417; on interpretation of Torah,
376; on Israelocentrism, 380 f.; on
Jewish folkways, 453 ; on Jewish na-
tionhood, 227, 270; on Jewish traits,

loi
; Joseph on, 131; on mercy of God,

374; on miswot in relation to study of

Torah, 377 f.; and national garb, 453;
and obedience to rabbinic authority,

377; on objective truth, 378; on plastic

arts, 204 f
.

; on other-worldliness, g

;

on proselytism in dispersion, 129 f.; re-

interpretation of Bible in light of elec-

tion doctrine, 379; relative importance
of Torah and observance, 531 n. 20;
on religious controversy, 311; on re-

pentance, 374; on retention of Hebrew
names, 453; on salvation, 7, 9; on San-
hedrin, 377; on social utility, 40; on
Torah in Jewish nationhood, 258; on
use of Hebrew, 192. See also Amoraim;
Mishnah; Talmud.

Rabbinic texts, need for critical study,

411.

Rabbinical Conference, of Brunswick,

535, xiii, n. 2; of Frankfort, 535,xiii,

n. 2.

Rabbinics, in Jewish education, 501.

Rabbis, attitude to the class struggle, 532
n. 10; as community functionaries, 292;
derivation of authority, 376; confer-

ences of, 92 ; Reformist, insurgency

among, 93; supervision of kashrul, 57.

See also Institutions for the training

of rabbis; Synods.
Racialism, Jewish, and anti-Semitism,

71 f. ; common view of Joseph and Koh-
ler, 129; Hirsch on, 149; and intermar-

riage, 419; and Jewish institutions, 231;

Joseph on, 119; Judah Ha-Levi on,

42; Kohler on, loi f., 119, 178; Mag-
nus on, 220; Neo-Orthodox view, 149.

and origin of Jews, 42 ; and program
for future, 231; Reformist view on,

118 f., 321, 527, V, n. 6; Singer on, 532

n. 13; in Torah concept, 413; weakness

of, 230. See also Anti-Semitism; Na-
tionhood, Jewish.

Racialism, modern, danger of, 413; a

pseudo-science, 73.

Radicals, Jewish, and religion in Pales-

tine, 545 n. 15.

Rapoport, S., opponent of Reformism,

1.34-

Rashi, on other-worldliness, 155.
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Reaction, modern, Reformist view of

temporary character of, 91.

Reactionaries, objection to reinterpreta-

tion of religious values, 399.
"Rebbi," Hasidic, 547 n. 39.
Reality, approach of future religion,

330 f.; and concept of God, 38, 392 f.;

a determinant knowledge of God, 405

;

and functional reinterpretation of

Torah, 414; identification with God-
idea, 397; and the individual, 315 f.;

and other-worldliness, 200 f
.

; signifi-

cance of scientific interpretation of,

310; theological versus mechanistic ap-
proach, 315. See also Philosophy; Re-
ligion.

Reason, Hirsch's objection in Neo-Ortho-
dox interpretation, 136 ff.; Joseph on
authority of, 533 n. 6; Luzzatto's ob-
jection in Neo-Orthodox interpretation,

136 ; Neo-Orthodox interpretation,

136 f.; place in ethics, 461; and prin-

ciple of faith and selection, 127 f.;

view of Cardinal Newman, 535 n. 2

;

view of Left Neo-Orthodoxy, 164. See

also Philosophy.

Reason, individual, on divine sanctions

and validation of civilization, 198 f.

Reasoning, abstract, Greek influence on,

256 f.

Recreation, new forms of, and reUgious

life, 31.

Redemption, and apostasy, 281 ; from
Egypt and the merit of the Hebrew
language, 192 ; functional versus tradi-

tional interpretation, 401 f.; Hirsch on,

150; and Israel, 401; and Jewish na-
tionhood, 240 f.; in modern world, 15;

Neo-Orthodox view on, 150; in other-

worldly stage, 374; and Pesak, 448.

Rediscovery of Judaism, implication of,

512 f.

Reform Judentum, explanation of term,

91 note.

Reformism, 182 ; abandonment of con-

cept of Torah, 104 f. ; agreement with
Neo-Orthodoxy and Left Neo-Ortho-
doxy on concept of Israel, i68; and
apostasy, no; on Bible, 93; on cere-

monies, 106 f., 122, 321, 331; on Chris-

tianity, 94; on class struggle, 532 n. 10;

common elements with Religious-Cul-

turism, 326 f.; common view on eman-
cipation with Neo-Orthodoxy, 157;
common views with Conservative-Re-
formism, 128 ff.; on concept of Jewish
religion, 124 f.; on concept oi Jewish
truths, 184; concept of Jews criticised,

229 ff.; concept of religion, compared
to Protestant, 250; confined to upper
middle class, ni; and Conservative-

Reformist recommendations on observ-

ances, 131 ; contribution of notion of
spiritual evolution, 221; contribution
to development of Jewish religion, no;
conversion of synagogue into "temple,"
426; critique of education, 123 f., 230,
481 f., 487, 498, 533 n. 22, 549, xxxi,

n. i; critique of ethics, 105 f., 109, 116,

123; demands upon individual, 112 f.;

on democratic nationalism, 91 ; on
dichotomy, 314; on dietary laws, 94;
deliberate singling out of significance

of God, 95 ; disagreement with Left
Neo-Orthodoxy on idea of God, 168;
disregard of mutuality between people
and individual, 286; disregard of prob-
lem of evil, IIS f.; on dispersion, 102 f.

;

disregard of Jewish group obligations,

286; on doctrine, 115; early opposition
to, 133 f. ; early, resistance of ortho-
doxy to, 132 f.; on election of Israel,

99 ff-, 531 n. 20; on emancipation,
102 f., 121, 312; errors in evolutionary
concept of Judaism, 209; ethical dis-

tinctions from Religious-Culturism,

328; on ethical monotheism, 86; evalu-
ation of Jewish elements according to

criterion of ethical improvement of

mankind, 95 ; faith in ultimate success,

107 ; fallacy concerning God-idea as

essence of Judaism, 114 f.; Frankel on,

176 f.; fundamental fallacy, 321; Ger-
man origin of, 92; God-idea of, 113;
growth due to accessions from non-
Reformist groups, 1 10 f

.
; on the here-

after, 91 f., 94; on historical tradition

in Judaism, 94; humanitarian attitude,

286; inadequacy of, 220 f., 512; incon-
sistency of its denationalization of re-

ligion, 320 f.; inconsistency of basis of

adherence to Judaism, 321; inconsistent

attitude toward a universal religion,

321; influence on federations, 298; on
immortality, 94; insurgent rabbis, 93;
on intermarriage, 102, in, 118 f., 417,

527, V, n. 6; on interpretation of Juda-
ism, 86; on Islam, 94; Jewish debt to,

109; on Jewish calendar, 549 n. 20; and
Jewish civilization, 304 ; on Jewish
genius for religion, 118; on Jewish group,

217; on Jewish mission, 93 f., 112 f.; on
Jewish nationhood, 94, 113 f., 120 f.,

159; on Jewish racialism, 230, 321; on
Jewish religious leadership, 113 f.; on
Jewish separativeness, 102 if.; on Jew-
ish state, 103 ; on Jewish survival,

102 f., 312; on Jewish unity, 103; lack

of creativeness, n i f
.

; leaders of, com-
pared to medieval Jewish philosophers,

106; leaders of, 92 f.; and legalism,

no; Margolis on achievement of, 92;
on Messianism, 94, 103, 531 n. 20; mis-
conception of otherness, 178 f.; mod-
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ernization of concept of God, 103 f
.

;

mission idea equivalent to election doc-

trine, 253 f.; Montefiore's comment on
accomplishments, cited, 117; on Mosaic
legislation, 93 f

.
; not a failure, 107

;

official platform adopted at Pittsburgh

Convention, 92 ff
.

; obsoleteness of cer-

tain elements in common with Neo-
Orthodoxy, 157 f.; and Palestine, 66 f.,

102 f., 174., 272, 312, 320 f.; paradoxi-

cal view of divorce, 424; past and pres-

ent Jewish differentia, 312; on patri-

otism, 120; and philanthropy, 230;
philosophical identity with Conserva-
tive-Reformism, 127; probable con-

demnation of proposed version of Juda-
ism, 223; on purpose of Jewish people,

103; rabbis' criticism of Union Prayer-

Book, 112; on religion as independent
of national and cultural life, 320; reli-

gious approach incompatible with spirit

of Judaism, 96; and Religious-Cultur-

ism, 312, 327; and religious definition

of Judaism, 230; on religious observ-

ances and their rcinterpretation, 439;
on religious precepts, 434; reply to

Frankel, 162; on resurrection, 94; on
retention of Hebrew in Prayer-book,

122 f.; retention of Kaddish in Ara-
maic, 123; retention of Sabbath and
festivals, 106 f

. ; on ritual observances,

434 ; on ritualism, 109 f
.

; sectarian ele-

ment of, 223; and Secular-Culturists,

312, 323; self-denial of religious group
definitions, 230; sense of inferiority,

118; sincerity of early leaders, 108 f.;

on social justice, 94 ; and stimulation of

intellectual activities, in f
.

; sublima-
tion of Torah, 121 f.; success in

U. S. A., 92 ; and teaching of Jewish
religion, 230; temple houses and Jew-
ish centers, 52 ; theoretically coherent,

126; traditional background of leaders,

iiof. ; and traditional conceptions of

God, Israel and Torah, 95 ; un-
paralleled social organism, 120; and
vital Jewish issues, 174 ff.; "a way of

speaking," 112.

Rcinhardt, M., on renaissance of Jewish
arts, cited, 458 f

.

Relief, European, fund raising for, 60;
and Jewish solidarity, 61.

Religion, adjustment to science, 306 f .

;

analogy between Jewish and Christian

religions and their respective peoples,

324 f.; ancient, coextensive with state,

338 f.; as interpretation of reality, 316;
breakdown of, among Gentiles, and Jew-
ish survival, 13 ; and capitalism, 31 ; and
class struggle, 31; commcnsuratcness of

nationalism and, 336; common ele-

ments of ancient, 319 ; comparative, and

Jewish conception of God, 39 f.; con-
tribution of philosophy to, 392 ; and
Day of YHWH, 361 ; Deists and mod-
ern conception of, 12; dependence on
group life, 202 ; desired reorientation

toward, 306 ; differences in world out-
look of religions, 319; differentiation

from civilization, 218; difficulty of

transition in rcinterpretation of, 402 f.

;

divorced from life, 201 ; Durkhcim on
elementary forms of, 333 ; early, im-
perialism of, 339; as element of a civil-

ization, 218 f.; and economic deter-

minism, 31 ; elementary, and group
continuity, 334; as element in Roman
civilization, 195; Emerson on, 499;
Encyclopedists and modern conception
of, 12; exclusive claims of different re-

ligions to universalism, 544, xxiii, n.6;
and folk-ideology, 197 f.; Freud on,

309; future, approach to reality, 330 f.;

future, definition of, 331; group experi-

ence a basis of, 330 f.; Haydon on
unity of religions, 124; Hebrew as the

ideal language for, 123; increasing

tendency to unity in, 124; influence on
art, 41; inherent to civilization, 201 f.;

initiation ceremonies in, 333 f.; Jewish
genius for explanation of, 344 f

. ; Jew-
ish and Canaanite, 352; Jewish and
early Oriental, 352; Jewish mission of

diffusion of, 99 ff.
;
Joseph on morality

of Christian and Jewish, 130 f.; Locke
and modern conception of, 12; Marx
on, 474; Matthews on the social order

and, 124 f.; misuse of, 236; and mod-
ern recreation, 31; and modern science,

37 f.; and morality, 116; mutual tol-

erance among religions, 331; and na-

tionalism in modern state, 341 ; a ne-

cessity ip group life, 325; need for re-

interpretation of, 201 ; organized, sur-

vival of, 341 ff.; and other activities,

345 ; and other-worldlincss, 34."; ;
pagan-

ism as folk-religion, 337; as part of

group civilization, 332 ; and patriotism,

234 f., 336 f.; philosophy as a rational-

ization of, 308; prcscnt-day, short-

comings of, 201 f
.

; in primitive society,

200; and proletariat, 31; readiness to

abandon, 5 ; Reformist interpretation

of, 93 ; Reformist notion of Jewish ad-

vancement of, 113 f.; rcinterpretation

as growth, 381 f.; resistance to values

of, 399; Rousseau and modern concep-

tion of, 12; scientific, identification of

reality with God in, 392 f
.

; and scien-

tific thinking, 306 f. ; as a social force,

477 f.; Spengler on, 330; state as a,

250; supernatural, bond of unity in,

230; traditional, estheticism and super-

fluity of, 41 ; in unfavorable modern
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world, 200; as unifying factor, s; value

of, and esthetics, 455; Voltaire and
modern conception of, 12; wrong ap-
proach to science of, 308.

Religion, group, as basis for future reli-

gion, 330; common elements in, 319;
differences between types of, 320; func-

tions of, 320; versus group civilization,

201 ; historical, 322; and a philosophy

of life, 320; spiritual potentialities of,

320. See also Folk-religion.

Religion, historical, as folk-religion, 337;
as group religion, 321 f.; Reformist
fallacy on, 321 f.

Religion, Jewish, adaptability of religious

concepts in, 386 f. ; and art, 204, 457 ff.;

ascendancy of religious organization,

57; based on reason, 127 f.; not a basis

of unity, 345; as cause for Jewish sur-

vival, 5; on the class struggle, 477 f.;

common elements with other historic

reUgions, 323; comparative permanence
with Christian religions, 325; conserva-

tion in galut of, 371; a conserving fac-

tor, 54 f.; continuity of, 381 f.; contri-

butions to Judaism, 305 f
.

; and covenant
of 621 B.C.E., 362; after destruction of

Second Commonwealth, 369 f.; detri-

ment of congregation to function of,

291 f.; as a dialectic interpretation of

history, 476 f
.

; and difference from
other religions, 128; difference in stages

of, 368 f. ; divisive influences in, 59

;

dogmas in Left Neo-Orthodox view,

168; early Christianity and, 319; and
early Oriental religion, 352 ; early, rise

and development of, 168 f.; eliminated
by Secular-Culturists, 323; evolution

of, 351 ff. ; and evolutionary concept of

religion, 307; as expression of national

life in other-worldly stage, 375; factors

in development of, 352 ; and the fra-

ternal orders, 68 f
.

; future of, 344 ; and
God-idea in collective rehgions, 317;
and group life in Second Common-
wealth, 369 f.; historical continuity of,

352; as a historical religion, 323; in

humanist stage, 214 f.; impossibility of

one version in, 303 ; indifference among
Reformists to, 107 ; and individual

ethics, 323; influence of Canaanite reh-

gion on, 319; influence of Greek
thought on reinterpretation of, 382

;

influence of Islamic thought on rein-

terpretation of, 382 f.; institutional,

Secular-Culturist misconception of, 324;
interpretation of histor>', compared to

Marxist, 476 f.; and Jewish Commu-
nists, 33 ; and Jewish radicals in Pales-

tine, 545 n. 15; and Jewish nationhood,

305 f.; and Jewish regeneration, 345;
Joseph on, 127 ff.; in Judaism as a

civilization, 305 f
.

; lack of term for

"religion" in early literature of, 125;
vast obstacle to assimilation, 71 ; as

principal element in Jewish civiHzation,

324 f.; and the middle class, 33;
modern stagnation of, 200; Montefiore
on universalism of, 331; as natural ex-

pression of other-worldly stage, 373 f.;

necessary orientation for survival, 307

;

necessity of modification in modern
state, 22; need for reinterpretation of,

201 ; and pragmatic method of inter-

pretation of, 386 f.; and non-orthodox
conceptions, 320; objections to func-

tional reinterpretation of, 404; origin

in theophanies, 350 f.; as outlet for

Jewish people, 369; as phase of other-

ness, 178; as phase of survival problem,

177 f.; and plastic arts, 204 f.; present

decline of, 311; primitive, rivalry of

component elements in, 319; problem
of, and creative Judaism, 520 f.; prob-
lem in diaspora, 345 ; and problem of

unity, 328 f.; as product of vital ac-

tivity, 344; method of revaluation.

388 f.; questioning of, in second and
third stages, 370; Reformist approach
to, 96 ff. ; Reformist contribution to

development of, iiof. ; Reformist basis

for adherence to, 321; Reformist mis-

conception of, 124 f.; reinterpretation

of growth in, 381 f.; relation to Jewish
people, 324 f.; Religious-Culturist view
of, 327 f.; resemblance to law, 124 f.;

resistance to Mohammedanism and
Christianity, 344; resistance to western
civilization, 196; saved by belief in

resurrection, 368; scientific reconstruc-

tion of history, 351; as a single inter-

est, 219; stages of development of,

209 ff.; not sum-total of Judaism, 179;
and Theism, 128 f.; theocratic stage in

Second Commonwealth, 362 ; three

stages of, 352; traditional conduct as

standard in revaluation of, 397; tradi-

tional view, 351; transformation of

stages in, 382; uniqueness of, 385; un-
tenability of traditional version of origin

of, 350; and world unity, 306; worth
of without civilization, 219. See also

Bible; Ceremonies, religious; Civiliza-

tion, Judaism as; Conservative Re-
formism; Divine attributes; Folk-reli-

gion, Jewish; God; Hereafter, the;

Left Neo-Orthodoxy ; Neo-Orthodoxy
;

Orthodoxy ; Other-worldliness ; Other-
worldly stage; Rabbinic teachings; Re-
formism ; Religious-Culturism ; Reli-

gious doctrines; Revelation; Salvation;
Second Commonwealth ; Theocratic
stage; Torah.

Religion, personal, definition and occur-
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rence of, .S37f.; and folk-religion, 337;
folk expression of, 341 f.; in Jewish
folk-religion, 343, 348 f.; rare practice

of, 337; survival of, 341 f.

Religion and science. See Science and re-

ligion.

Religion, universal, inconsistency of Re-
formist concept, 321; and future prog-

ress, 331; impossibility of, 330. See

also Catholicism ; Christianity ; Creeds

;

Faith; God; Mohammedanism; Reli-

gious; Revelation, Salvation.

"Religion of work," in Palestine, 279.

Religious behavior. See Behavior, reli-

gious.

Religious-Culturists, basis for program,

328; common elements with Neo-Or-
thodoxy, 325 f.; common elements with
Reformists, 312, 326 f.; on dichotomy,

314; ethical distinctions from Reform-
ism, 328; on ethical life, 328; incon-

sistency in accepting Reformist ideol-

ogy, 326 f.; interpretation of Jewish
heritage, 327; on Jewish survival, 312;
and Palestine, 326; present Jewish dif-

ferentia of, 312; on religion, 327; on
Zionism, 328 f. See also Civilization,

Judaism as a.

Religious doctrines. See Doctrines, reli-

gious.

Religious education. See Education.
Religious experience, history of, and in-

terpretation of religion, 308 f
. ;

psychol-

ogy of, and interpretation of religion,

308 f.

Religious observances. See Observances,
religious.

Renan, E., definition of nationality, ap-
plied to Jews, 244.

Renaissance, secular aspects of, 304.
Renascence, Jewish, Ahad Ha-Am on,

282 ; an accomplishment of Zionism,

174; and anti-Semitism, 76; and Baby-
lonian exile, 84 ; in Hasidisnt, 203 f

.

;

and proletariat, 33 ; and religion, 345

;

Reinhardt on, 458 f. See also Civiliza-

tion, Judaism as; Hebrew language;
Palestine, restoration of; Zionism.

Restoration, national. See Palestine, res-

toration of.

Resurrection, adoption of belief, 366; and
emergence of the individual, 367 f.;

Left Neo-Orthodox view on, i6q;
originally not a Jewish tradition, 366 f

.

;

Reformist view on, 94; saved Jewish
religion, 368. See also Hereafter, the;
Other-worldliness.

Retrogression, in Jewish religion, 371.
Revelation, supernatural, challenge of,

39; claims to authority, 6f.; Hirsch
on, 97, 141 f.; harmonization with
philosophy, 38; Holdheim on, 96; and

intuition, 308; Jewish claim to sole

possession of, 379; as Jewish mission,
loi f.; Kohler on, 96; Left Neo-Ortho-
doxy on, 163 ff., 167 f.; Margolis on,

97 ; and modernism, 44 ; and mysticism,
308; Neo-Orthodoxy on, 311; place in

Jewish ethics, 460 f.; Reformist appli-
cation of term, 101 f

.
; not restricted to

Jews, Neo-Orthodox view, 146; Ortho-
dox reaffirmation of, 313; Reformist
view, 96 f.; through study of Torah,
378; and Torah, 44 f.

Reward and punishment, Neo-Orthodox
evasion of problem, 156; in other-
worldly stage, 373 f-; in theocratic
stage, 212, 367; traditional Jewish har-
monization of, 156. See also Hereafter,
the ; Other-worldliness.

"Rights of Man," and the Jews, 20.

Rites, in daily Hfe, 437; Frankel on,

159 f.; as communion with God, 437;
psychological effect of, 437; reinter-

pretation as folkways, 437; Talmud on
reform of, 161. See also Ceremonies;
Holidays; Observances; Ritual; Sab-
bath; Worship.

Ritual (Ritualism), Kohler on, 102;
Magnus on, 131; modern significance

of, 200 ; in public worship, 346 f
.

; as re-

demption from routine, 434; rabbinic

overemphasis of, 109 f.; Reformist atti-

tude, 104, 434; in secret fraternal or-

ders, 434; significance for individual

within group, 434; theoretical impor-
tance of, 45 ; Torah on, 104. See also

Ceremonies, religious; Observances, re-

ligious; Rites.

Ritual observances. See Observance, re-

ligious.

Ritual purity. Left Neo-Orthodox evasion
of question of restoration of, 167; Neo-
Orthodoxy on restoration of, 167; in

Torah, and communion with God, 211.

Romance of a People, the, significance

of, 456 f.

Rome, Jew-hatred of, 71 ; change in

religious behavior, 396; Christianity in

empire of, 340; contribution to gov-
ernment, 100; empire synonymous with

church, 340; imperialism of, 545 n. 10;

Jewish group life in, 189; Jewish
names in, 453 ; religious nature of civil-

ization of, 195; religious solidification

of empire of, 329 f.; scepticism of, 461.

Rash ha-Shanah, evolution of, 448;

home observance, 451; reinterpretation

of, 449 ; retention by Reformism, 106

;

universalist aspect of, 449. See also

Holidays, Jewish.

Rousseau, J. J., and modern concept of

religion, 12.

Ruppin, A., on intermarriage, 417.
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Rural districts, Jewish education in, 497.
Russell, B., on study of mathematics,

377 f-

Russia, anti-Semitism in, 33 ; Commu-
nism as folk-religion, 342 f

.
; Hebrew

theatre in, 456; Jewish Communists in,

33 ; Jewish music in, 455 ; revolution

and nationalism in, 237; suppression of

language in, 191.

Ruth, book of, Shabuot motive, 451.

Saadya, R., on Jewish election, 526 n. 7;
on Jewish homeland, 147 ; and Jewish
nationhood, 147 ; reinterpreter of Jew-
ish religion, 382 f.

Sabbath, celebration in home, 430; Con-
servative-Reformists' view on, 131; de-

picted by Heine, 1 1 ; disintegration in

modern life, 443 ; as foretaste of salva-

tion, 1 1 ; Hirsch's rationalization of ob-
servance of, 144, 444; importance of,

443; Jewish monopolistic claim to, 11;

Joseph on observance of, 444 f
.

;

modern application of Hirsch's ra-

tionalization of observance of, 444;
and modern economic system, 29, 56,

426, 444; Montefiore on observance of,

444; Neo-Orthodox rationalization of,

444; observance among orthodox
youth, 57; proposed afternoon activ-

ities, 446 f.; proposed family reunion

on eve of, 445 ;
proposed home observ-

ance of, 44";^.; proposed principle of

selection in observance of, 444 f.;

reason for Christian differences on, 319;
reinterpreted as folkway, 443 ff

.
; re-

tained by Reformism, 106; sports and
observance of, 445 f

.
; suggestion on

riding during, 447 ; in world to come,
II.

Sacrificial system, absurdity of prayer
for, 222; Jewish devotion to, 195; Left

Neo-Orthodox evasion on restoration

of, 166 f.; Maimonides on, 433; Neo-
Orthodoxy on restoration of, 167; Re-
formist view of, 94; in Torah, 211.

Safed, colony of mystics in, 271.

Salvation, and Christian church com-
munity, 283, 284; Christian and Ma-
hommedan beliefs in, and relation to

Judaism, 6; Christian view of, 335;
Communist concept of, 343 ; compari-

son of views of church and Neo-Ortho-
doxy on, 146; enlightenment and
church teaching of, 12; and folk-reli-

gions, 341 f.; and group life, 283 ff.;

and human conduct, 6; indispensability

of group for, 335; and the individual,

282; influence of Lessing, 12; and in-

tolerance, 518 f.; and life of reason, 12;

and loyalty to Pope, 545 n. 5 ; Moham-
medan attitude to, 7, 9; and Moham-

medan church community, 283 f
.

;

national and individual, 8, 282 ; opinion
of church on, 7 ; in other-worldly stage,

378; Pius XI on, 43; and proletariat,

31; rivalry of state with church, 336;
and uniformity, 518 f. See also Chris-
tianity; Church.

Salvation among Jews, Ahad Ha-Am's
conception of, 282 ; and belief in Jew-
ish survival, 184, 214; Christian and
Mohammedan admission of Jewish
possession of, 525 n. 13 ; a cohesive
force, 47; conferred upon Torah ob-
servers, 412; concept inherited by
Christianity, 335; creative Judaism as

a means to, 511; depicted in Sabbath,
1 1 ; and dispersion, 269 f

.
; enlighten-

ment concept of, 12; forgotten by
Jews, 48; Hirsch on, 137; Jewish loy-

alty and achievement of, 8; and assur-

ance of, to Jews, 7 ; Jewish belief in, 6,

10; Jewish religion not the only road,

221; Mendelssohn on, 12; miswot as

means of, 213; need for modern sub-
stitute of traditional concept, 15; not
restricted to Jews, Neo-Orthodox view
of, 146; part of community, 283 f.; and
planlessness in Jewish hfe, 85 ; as prob-
lem of Jewish ideology, 518 f.; rab-

binic teachings of, 7, 9 ; and religious

observances, 183 f.; results of loss of

traditional concepts of, 15; and rivalry

between church and state, 336; and
Torah, 213. See also Other-worldliness.

Samaria, fail of, as vindication of power
of YHWH, 361.

Samaritans, reasons for religious differ-

ences of, 319.
Samuel, 404 ; contribution to unity of

Israel, 355; and Jewish religion, 355.
San Remo, ratification of Balfour declara-

tion at, 276.

Sancta, in formation of Jewish ideology,

519 f.; historical, and Jewish religion,

324 f.; Jewish, continuity of, 352;
Jewish, and diaspora, 352 ; Jewish, re-

vitalization of, and survival, 330; in

religions, 319; as part of national Jew-
ish civilization, 323; religious, and Com-
munism, 342.

Sanctions, divine, and acknowledgment
by nations, 198 f.; divine, and modern
nations, 198 f.; in ethics, 462 ff.; in

folk ideology, validation of, 197 ff.;

Jewish, and rabbinical authority, 208;

religious, future indispensability of, 199.

Sanctification, process of, 322.

Sanctities, in folk-ideology, 198.

Sanhedrin, value of decisions of, 377.

Sanhedrin of Paris, 525 n.i; on Jewish
nationhood, 121, 273.

Santayana, G., orthodoxy of, 152.
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Scepticism, in Roman world, 461 ;
pres-

ent danger of, 461.

Schechter, S., and concept of "Catholic

Israel," 162 f.; Conservative leader in

America, 162 f.; as disciple of Frankel,

162 f.; on higher criticism, 163; influ-

ence on Greenstone, 164; on superna-

tural revelation, 163; on Torah, 163.

Scholarship, Jewish modern, Ahad Ha-
Am on failure of, 466 f.; and assimi-

lation, 71; and Bible criticism, 549
n. 6 ; disinterest in contemporary scene,

466 f
.

; failure in past, 466 f
.

; Frankel

on, 160 f.; influence on curricula of

rabbinical institutions, 467; need for

popularization of, 411. See also His-

torical School.

Scholarship, non-Jewish, Jewish interests

of, 466 ; misconception of Second Com-
monwealth, 267 f.; and study of Bible,

410 f . See also Bible criticism.

Schools. See Education; Public schools.

Science, and Bible, 38; and concept of

God, 37 f.; Hirsch on cultivation of,

among Jews, 144; Jewish mission and
misinterpretation of, 103 ; Left Neo-
Orthodoxy on reconciliation of tradi-

tion and, 164; Reformist view on Juda-
ism and, 94; Spengler on otherness in,

536, xiv, n.4.

Science and religion, 37 f., 306 ff.; Durk-
heim on, 307; Hirsch on, 137 f.; Jew-
ish harmonization of, 307 f.

Scientific approach, as guide to truth, 36;
submission of religion to, 307 f.

Scientific spirit, and existence of God, 96.

Script, Hebrew, used in Jewish dialects,

193-

Scroll ornaments, as expression of art,

205.

Second Commonwealth, 373 ; analysis of,

187; evolution of Jewish religion in,

362 f
.

; and influence of Messianism on
mankind, 390; Jewish religion in, 369;
and theocracy, 205 f . See also Theo-
cratic stage.

Sectarianism, Jewish, desirability and
reality of, 182 ; and Judaism as a civil-

ization, 223; of Neo-Orthodoxy and
Reformism, 223.

Secular-Culturism, agreement with Re-
formism, 312; and individual happi-
ness, 323; interpretation of modern
civilization by, 324; as an inverted
Reformism, 323; on Jewish survival,

312; and religion, 312, 323; and social

group life, 323 f. See also Diaspora na-
tionalism.

Secular nationalism. See Diaspora nation-
alism.

Secularism, Jewish, 174; in education,

58; in interpretation of Judaism, 86;

and Judaism as a civilization, 305 f
.

;

Left Neo-Orthodox objections to, 168;
misunderstood by Secular-Culturists,

324; present inadequacy of, 513; in

proposed version, 397; Reformist criti-

cism of Zionism as, 129; and religious

activities, 54; and "tailorism," 526, iii,

n.4; and Yiddish press, 62. See also

Diaspora nationalism ; Secular-Cultur-
ism; Yiddishism.

Secularism, Protestant revolt and Renais-
sance, 304. See also Church and state

separation.

Seder, as religious folkway, 450.
Seeley, J. R., view on Christianity as ex-

tension of Jewish nationality, S4S n. 10.

Seleucides, the, religious and cultural im-
perialism of, 339.

Self-assertion, ethics of, 463.
Self-confidence, Jewish, causes for, S-

Self-consciousness, expressions of, in col-

lective terms, 262 f.

Self-contempt, Jewish. See Self-hate,

Jewish.
Self-determination, absolute, denial of,

239; and League of Nations, 239.

Self-emanicipation, Jewish, and indi-

vidual, 282 ; interpretation of, 281 ff.,

28s ; a new way needed, 282 ; Pinsker

on, 281 f.; as substitute for assimila-

tion, 282 ; and this-worldly salvation,

281 f. See also Renascence, Jewish.

Self-expression, Jewish, as basis of ob-
servances, 182 ; as basis of orthodoxy,

183; limitations for laymen, 178; in

proposed version, 414 f.; religion as an
outlet, 370. See also Arts; Civilization,

Judaism as; Group hfe, Jewish; Liter-

ature; Religion; Torah.
Self-fulfillment, individual, in terms of

Torah, 414. See also Salvation.

Self-government, Jewish, functions of,

195; and Jewish survival, 189; practi-

cal application through Jewish law,

468. See also Community; Corporate

status; Group life, Jewish; Minority

rights.

Self-hate, Jewish, as index of present day
crisis, 3 ff.

Self-justification, Jewish, danger of abuse,

181.

Self-perfection, Hirsch on, 137.

Self-preservation, Jewish. See Survival,

Jewish.
Self-realization, and religion versus na-

tionalism, 336; and salvation, 12.

Self-respect, Jewish, and "Chosen people"

concept, 43 f
.

; not lowered in the past,

14. See also Self-hate, Jewish.

Self-sufficiency, national, and war, 238 f.

Self-transformation, Jewish, power of,

213.
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Seminaries, rabbinical. See Institutions

for the training of rabbis.

Separatism, Jewish, in ancient world, 71;
and anti-Semitism, 71 f.; drawbacks of,

59; Hirsch on, 148 f.; impracticability

of, 217; and intermarriage, 419; and
Jewish survival, 189; Joseph on cere-

monial practices and, 4.^7 f.; Kohlcr
on, 102; Nco-Orthodoxy on, 149;
versus otherness, 515; Reformism on,

102 f.; in Spanish "golden era" and to-

day, 82. See also Distinctiveness, Jew-
ish; Ghetto; Group life, Jewish.

Sex morality, Jewish view on, 46.^ f. ; nec-

essary redefinition of, 462 f. See also

Family, Jewish; Home, Jewish.
Shabuot, as confirmation day, 449; ex-

pression through light entertainment,

4.<;i; historic rcinterpretation of, 262;

as primitive nature festival, 448 ; re-

interpretation of traditional meaning,

448; retention by Reformism, 107.

Shekinah, and Israel, 380. See also God.
Shcma YIsrael, meaniuKfulncss of, 182.

Sheol, early notion of, ^67.

Shojar, as religious folkway, 450; reten-

tion of, 348.
Shohcl, proposed retention of, 442.
Shulhan Aruk, as a Ruide for orthodoxy,

55, influence of modern conditions on,

158; Neo-Orthodox deviations from,

157; present applicability, 45. See also

Law, Jewish.
Sinai, 99, 107, 166 f., 187, 210, 353, 376 f.,

379, 401, 440, 448 f., 547 n. 8. See also

Thcophany.
Singer, C, on Jewish racialism, 532 n. 13.

Slawson, J., on Jewish social work, 540
n. 2.

Social agencies, Jewish, progressive uni-

fication, 299.

Social clubs, importance of, 85. See also

Clubs.

Social control. See Control, social.

Social efficacy. See Efficacy, social.

Social habits, analysis and contents, 194;
and purpose of God-idea, 196; in

Torah, 194 f.

Social heritage, Jewish, estimate of, in

Judaism as a civilization, 1X4; Juda-
ism as, 179; and personality, 243, 245.

Social interaction, in Rcligious-Culturist

program, 328.

Social justice, indication of prophetic

view, 472; in creative Judaism, 522;
concept of prophets, 359; in future

Jewish worship, 348; and Jewish mis-

sion, 103; and the Kingdom of God,

347; in Jewish folk-religion, 347; need
for communal organization of, 34; in

philanthropy, 59!.; Reformist view of,

94, 184; salvation and self-emancipa-

tion, 280 f . See also Economic justice

;

Profit system; Proletariat; Social and
political equality.

Social life, and fraternal orders, 58 f.; and
philanthropic functions, 60; and syna-
gogue, 55.

Social-mindedness, and the Jew today,

13-

Social order, and concept of Jewish status,

229; functional interpretation of, 403 f.

;

and religion, view of Matthews, 124 f.

Social planning, for Jewish future, re-

sponsibility and means, 85 f.

Social and political equality, in ancient

times, 19; and cultural difference,

280 f.; and dietary laws, 441; in geo-
graphic group unit, 22; Hirsch on, 149;
and intermarriage, 417; Jewish com-
munity life as substitute for, 287 ; and
Jewish nationhood, 232 ; and Jewish
survival, 13, 441 ; in modern world, 14 f .,

19 f.; and national intolerance, 280 f.;

and the nations, 287 ; and philanthropy,

297; and pre-enlightenment Christian-

ity, 1 1 ; and renunciation of Palestine,

272 f.; result of enlightenment, 13; and
role of traditional Christianity, 281

;

salvation and minority groups, 280;
since the American Revolution, 19; and
survival of Judaism, 441. See also Anti-
Semitism; Economic justice; Nation-
alism ; Proletariat ; Social justice.

Social sanctions, among savages, 197. See
also Folk -sanctions.

Social structure, and the arts, 206; Jew-
ish, ecclesiastical type of, 208; a neces-

sity for folk-sanctions, 206.

Social training, a function of Jewish edu-
cation, 483 f.

Social work, Jewish (Social workers),
attitude toward Jewish activities, 60 f.;

and communal organization, 175;
Frankel on, 553 n. 14; and fraternal

orders, 69; on intermarriage, 51; Jew-
ish background in, 61 ; scientific spirit

in, 61 ; symposium on, 540 n. 2.

Socialism, and diaspora nationalism, 67

;

Jewi.sh fraternal orders and, 69; and
Jewish proletariat, 32; Spengler on the

Jew and, 74. Scr also Communism;
Economics; Proletariat; Social justice.

Society for Jewish folk music, establish-

ment of, 455.
Sociology, and misunderstanding of reli-

gion versus nationalism, 336.
Socrates, rationalization of ethics, 461.
Solidarity, Jewish. .SVe Unity, Jewish.
Soltrs, M., cited, 49.

Sonc, in Jewish life, 203 ; in Jewish
school, 507.

Soul, analogy with folk-religion, 343; con-
cept of immortality of, in ancient Is-
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rael, 366, in ancient religion, 367, in

Jewish folk-religion, 347. See also

Hereafter, the.

Spain, "golden era" in, compared with
contemporary status, 82 f.; Jewish
group life in, 189.

Spengler, O., on Christianity and Ro-
man citizenship, cited, 340; definition

of religion, cited, 330; on devotion to

language, cited, 191; on Jews, 74; on
Jewish consciousness through history,

cited, 261 ; on nationhood, cited, 242

;

on otherness in science, 536, xiv, n. 4

;

on post-exilic Judaism, cited, 261 ; on
war, cited, 235.

Spinoza, B., concept of God, 38; and
religious tolerance, 304.

Spire, A., on the Jews in the French
colonial empire, 525 n. i.

Spiritism, view of hereafter, 546 n. 23.

Spirituality, of Jewish civilization in

fourth stage, 405.
Sports, and Sabbath observance, 445 ff.

Stages, in Jewish civilization, 209 ff.; in

Jewish religion, 350 ff. See also Civil-

ization, Judaism as; Henot heist ic stage;

Humanistic stage ; Other-worldly stage

;

Theocratic stage.

Stapel, W., on anti-Semitism, 73.

State, aid of church to, 293 ; betrayal of

individual by, 284 f
.

; Catholic church
in, 250; divorce, and law of, 56; edu-
cation, and duty to, 26; and education,

Catholic position, 248; and education,

Jewish position, 248 f
.

; (-ncouragement
of art, 205; evaluation of Jewish peo-
ple and new concept of, 24; influence

of Mendelssohn on religion and, 304;
interference in Orthodox-Reformist con-
troversy, 133; integration of Jew in,

234; and Jewish education, 59; and
Jewish law, 158 f.; Liberal Protestant
view of moral authority of, 250; as

mechanism for authority in civiliza-

tion, 205 ; modern, citizenship and re-

ligion in, 12, extension of hyphen-
ism to Jew in, 250 f., hyphenism in,

250, 516, modification of Jewish
. beliefs and institutions in, 24; re-

ligious civilization and Jews in, 251;
and preservation of home, 422; and
private philanthropy, 297; and reli-

gious education, 248 f.; and salvation,

336; as secular arm of Catholic church,

207 ; religion, past co-extensiveness with,

338 f.; as a religion, 250; replacement
of church in education, 341 ; Spinoza,
on religion and, 304; superiority in

education of, 259. See also Church and
State; State, national democratic.

State, national democratic, and abroga-
tion of Jewish nationhood, Reformist

view, 103; conflict with traditional

Judaism, 23 ; and democratic national-
ism, 22; and Jewish education, 26 f.;

need for freedom within, and tradi-

tional Judaism, 25 ; intermarriage in,

25; official religion in, 24.

Statistics, American Jewish, of budgets
of education, 59, 533 n. 22; of com-
munal centers, 51 f.; of congregations,

54 f
. ; of federations, 60 ; of philan-

thropy, 48; of population, 48; of

press, 62 ; of young peoples' societies,

Stoicism, concept of God, compared with
Jewish, 113; as ethical society, 182;
identification of reason with will of

God, 198 f.; rationalization of ethics,

461; as a religious philosophy, 119; in

thought of Hirsch, 139.

Stoyanovsky, J., on recognition of Jew-
ish nationhood, 239 f ., 538, xvii, n. 9.

Sukkah, as religious folkway, 450.
Sukkot, as children's day in synagogue,

492 ; historic reinterpretation of, 262
;

as primitive nature festival, 448; rein-

terpretation of, 449.
Sumner, W. G., on election among primi-

tives, 256; definition of ethos, para-

phrased, 179.

Superiority, Jewish, and anti-Semitism,

71 ; negation of, in Jewish teachings,

409; Neo-Orthodox view of, 146; pres-

ent survival of, 82. See also Chosen
people, Jews as; Church, Jewish people

as.

Supernaturalism, contrast with the natu-

ral, 314 f.; and Israel, 43; and Jewish
nationhood, 227; and modern man, 43;
Neo-Orthodoxy as, 153 f.; a^d Torah,

25 ; Torah and Reformist view on,

104 f.; out of place in modernism, 315.

See also Miracles; Revelation.

Survival, Jewish, and acceptance of

proposed version, 414; and aggregation

tendencies, 49 ; in America, 48 ; and
art, 455; and belief in salvation, 214;

and credal uniformity, 311; depend-

ence on utilization of Jewish life, 429;

early Y.M.H.A. on, 52 f.; Friedlaender

on, 180; and future nationalism, 239; and

group life, 51; and Hebrew language,

193 f.; and Hellenism, 214; Hirsch on,

137; and idea of election, 253; impos-

sible without communal organization,

289; and independence of other-

worldly salvation, 184; and influence

of family, 420; and intermarriage, 49.

417; and interpretations of Judaism,

86; not justified by social contribu-

tions, 181 f.; Maccabean struggle for,

81 f.; and modem nationalism, 242;

and modern world, 15; and narrowing
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process of religion, 371; not confined to

religion, 177!.; and necessity of defi-

nite philosophy, 84 f.; and necessity of

directives, 81 ; and necessity of discus-

sion of fundamental problems, 85 f.;

a necessity for economic justice, 471;
and need for motives and method of

self-expression, 84; Neo-Orthodox ap-

proach to, 173, 311; and organization

desired, 293 ff.; outside of Palestine,

216 f.; Palestine restoration a necessity

for, 273; part of religion in, s; and
population increase, 48; positive reU-

gious approaches to, 311 ff. ; and potency
of multiple appeal, 486 ; rational valid-

ity of, 181; Reformist view of, 102 f.,

230, 312; Religious-Culturist approach,

312; and revitalization of sancta, 330;
role of leadership in, 81; and saving of

otherness, 178 f.; Secular-Culturist ap-
proach to, 312; and segregation of

Jews, 189; and self-governing com-
munity life, 188 f.; and social contact
with Gentiles, 441 ; and social and eco-

nomic equality, 13 ; theological Gentile

opinion on, 228 f.; and traditional con-

ception of Israel, 228; and uniformity,

223; and uniformity of conduct, 215;
and unity, 223; utilization of cohesive

forces for, 47. See also Diaspora; Or-
ganization of Jewish life, desired.

Sykes-Picot agreement, 275.

Symbolism, as method in study of Torah,
142 f.

Synagogue, affiliation as a luxury, 293;
architecture desired, 64, 348, 457; com-
munity membership a prerequisite, 296;
conversion into "temple," 426; error

in attempted modernization, 426; and
five-day week, 31; functions for chil-

dren, 492 ; identification with congre-
gation, 290; importance of, 85; Jewish
education and affiliation with, 487 ; and
Jewish music, 65 ; Magnus on, 545 n. 16

;

as a middle class institution, 30, 427;
need for substitution by bet am, 426 f.;

as neighborhood center, 425; place of

art in, 458 f.; plastic arts in, 204 f.;

present conditions of, 425 f.; present

indifference to attendance of, 446; and
proletariat, 31, 427; proposed owner-
ship of, 425 ; retention by Reformism,
106; Sabbath afternoon activities in,

446 ; undue importance of worship in,

426; worship insufficient motive for ex-

istence of, 426. See also Prayers;

Worship.
Syncretism, in early Israelitish religion,

351 f- 358 f.

Synods, Christian, as authoritative bodies,

370.

Synods, rabbinical, and changes in Jew-

ish life, 222. See also Rabbinical Con-
ferences.

Szold, B., conservative leader, 126.

Tabu, in folk ideology, 197 f.

Talit, retention of, 348.

Talmud, in Jewish education, 487, 501

;

Malter on, 387 ; overemphasis of ritual

in, no; on preclusion of reform in

rites, 161; Reformist use of, 105.

Talmudists, unphilosophic, on conceptual

representation of God, 394.
Tannaim, as authorities for God-idea,

397; Hirsch on tradition of, 141; as re-

ligious interpreters, 370; on reward and
punishment, 156. See also Rabbinic
teachings.

Targum Onkelos, anthropomorphism in,

547 n. 30.

Taxation, double, of Catholics in U. S. A.,

207.

Taxation and Jewish institution^, 32.

Teacher, Jewish, cooperation with par-

ents, 496 f
.

; depersonalization of, 499 f
.

;

enlargement of activities, 496 f
.

; nar-

row vocational possibilities, 496 ;
prepa-

ration for teaching religion essential,

505 f
.

; revaluation of place in Jewish
education, 496 ; ultimate function of,

553 n. 14. See also Education.

Tefilin, retention of, 348.
"Temple-community," Jews as, a mis-

conception, 267 f.

Temple of Jerusalem, and birth of

Messiah, 130 ; destruction of, 454 f
.

;

exclusive manifestation of God in, 364;
Left Neo-Orthodoxy on restoration of,

169; Philo on, 188; plastic arts in,

204 f.; and sacrificial laws, 195; sym-
bolism of, 411.

Ten Commandments, insufficiency of,

176.

Terminology, religions, appropriateness of

retention, 398.
Territorial concentration, Jewish, survival

value in ancient Judaism, 82.

Territorial group, Jews as, view until

emancipation, 189 f.

Territory, requisite for civilization, 416.
Tertullian, orthodoxy of, 152.

Teutons, and Christianity, 545 n. 9.

Thankfulness, in teaching of religion,

504, 506.

Thanksgiving Day, and Jews, 344.
Theatre, Hebrew, indispensability of, 456.
Theatre, Jewish, importance of, 456; in

Jewish education, 487.
Theatre, Yiddish, and diaspora national-

ism, 67; growth and decline, 64.

Theism, and Conservative Reformism,
i2Sff., 132; and Jewish religion,

128 ff.; Joseph on, 532 n. 4.-
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Theocentrism, versus humanism, .36 f
.

;

revaluation of, in terms of anthropo-

centrism in humanistic stage, 214.

Theocracy, definition of, 211; and Jew-
ish nationhood, 258; in early society,

205 f
.

; Hildebrand as representative of,

207.

Theocracy, Jewish, as authority, 207 f
.

;

comparison with Catholic, 205 f
. ; func-

tion in Palestine, 207. prophetic and
priestly foundations, 361 f.; in the

Second Commonwealth, 206; a term in

Josephus, S46 n. 16.

Theocratic stage, comparative view of

Torah in, 374 f.; importance of indi-

vidual in, 211 f.; and ritual purity,

211; and sacrificial system, 211; second

stage in Jewish civilization, 211; Torah
as primary function in, 211 f.; Torah
as instrument of God's will in, 211;

transformation into other-worldly

stage, 212; view of dispersion, 212. See

also Religion, Jewish.

Theologians, modern Jewish, error con-

cerning Jewish faith in new world
order, 212 f.

Theologians, medieval Jewish, cultivation

of science and philosophy as defense of

Torah, 378.

Theology, approach to reality, 3 is; at-

tempted harmonization with philosophy,

315; and creeds, 200; justification of

evil, 329 f.; Matthews on, 124 f.; rise

and function of, 382. See also Religion.

Theology, medieval, abstract treatment of

God-idea, 329; identification of reason

with will of God, 189 f.; on perfec-

tion of God, 329; and transformation

of religion, 382.

Theophany, in henotheistic stage, 210;

and Jewish education, 498 f.; as origin

of Jewish religion, 350 f.; at Sinai,

Nco-Orthodox and Left Nco-Orthodox
views on, 166.

Theurgic elements, in God-idea, 391.

Tolerance, cultivation through Jewish
education, 487 ; in counter-philosophy

to anti-Semitism, 175; in democratic
national state, 247 ; and future religion,

331. See also Intolerance.

Tolerance, religious, philosophical pro-

ponents of, 304; product of enlighten-

ment and nationalism, 341 ; and reli-

gious diversity among Jews, 303. See

also Freedom, religious.

Torah, apotheosis of, origin in Pentateuch
and rabbinic literature, 412; as basis

of church organization, 413; and be-

ginnings of primacy, 362 ; as cause for

Jewish election, 526 n. 7; as center of

national existence in other-worldly

stage, 378; as a civilizing agency, 413;

comparative view in three stages of de-
velopment, 374 ff.; comprehensiveness
of, as a national civilization, 259; con-
notation of l^w, 467; Conservative
Reformist view of, 130 f.; contribution
of Jewish scholars to its retention,

410 f.; decisive influence on Jewish des-
tiny, 266; devotion to, in other-worldly
stage

, 375 ; different types of social

habits and norms represented in, 194 f.;

effect of scientific method, 44; on elec-

tion of Abraham, 265; ennobling the

Jew, 12; equivalence to civilization,

411 ff. ; and ethics, 465; explanation of
terms, 125, 409; as expression of Jewish
nationhood, 257, 260; as a formal cove-
nant, 258 f.; and function of education,

259; functional reinterpretation of,

412 ff.; God-idea not main interest, 196;
and Hellenist-Jewish conflict, 375;
Hirsch on allegorical reinterpretation of,

383, on conflict with life, 136, on loy-

alty to and nature of, 143 f.; Hirsch and
Hoffmann on divine revelation of, 140;
Hiyya bar Abba on, 37.';; as hypostasis

of Jewish civUization, 411 f.; idealiza-

tion of Palestine, 269; infallibility of,

and modernism, 44; interpretation of,

as rabbinic function, 375 f.; and Jew-
ish consciousness, 409 f

. ; Jewish devo-
tion to entirety of, 195; Judah Ha-
Levi on purpose of Israel and, 14.'; f.;

Kohler on, .<;33n. 18; Left Neo-Ortho-
dox view of, 1646.; lessening impor-
tance in Jewish life, 26; meaning for

modern Jew, 258; as means of salva-

tion, 213; and medieval Jewish theo-

logians, 378; as medium of communion
with God, 211 f.; modern politi-

cal order and conduct prescribed by,

25; modern view of, 44 f., 410; mod-
ernism, and ardor of Jew for, 44 ; as

moral discipline in nationalism, 260;

a national symbol, 259; need for in-

terpretation as civilization, 414; Neo-
Orthodoxy on, 86, 136 f., 14.'? f-. i.S4f-.

173, 221, 311; occupation of Palestine

as condition of observance, 187; oral,

two types of conduct in, 376; oral and
written, 376; place of, in proposed ver-

sions, 410 ff.; permanent value of,

44 f.; and power of salvation, 412;

prayer recited at reading of, 12; pro-

hibitions in, 439; proposed central

theme in Jewish education, 498 f
.

;

proposed meaning as civilization, 414;

provision for all contingencies of hu-

man life in, 195; purpose of mainte-

nance, 196; rabbinic teachings on au-

thority in interpretation, 377; rabbinic

teachings on Jewish nationhood and,

258; rabbinic teaching concerning its
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existence for Israel, 53111.7; on racial-

ism, 413 ; reasonableness of Jewish ad-
miration for, 412; recognition of Jew-
ish distinctiveness, 195; Reformism on,

95, 103 ff., 121 ff.; religious precepts as

social habits, 194 f.; revealing will of

God, 7; revelation defended by ortho-

doxy, 313; R. Saadya on nation and,

147; Schechter on, 163; in Second
Commonwealth, 365 ; social and eco-

nomic implications for nations, 260;

in struggle against Hellenism, 214;
supernatural origin of, as basis of tra-

ditional Judaism, 25, denied by Mag-
nus, 131; survival value in ancient

Judaism, 82 ; symbol of Jewish civil-

ization, 25 f.; syr.bol of cultural na-
tionalism, 259; traditional evaluation

in equilibrium with God and Israel,

95 ; traditional rationale of modern
Jewish ideology, 411 f.; as the very

word of God in other-worldly stage,

377; view of ancients not a book-
minded one, 411; view of supernatural

revelation in former reinterpretations,

383 f.; as way to salvation, 221.

Torah min ha-shamayim, 387.

Torah, study of, the Aggadah on, 546
n. 2 ; analysis of habit, 465 ; application

of symbolism, 142 f.; and experience of

revelation, 378; Hirsch on, 142 f.; im-

portance in other-worldly stage, 377 f.;

as introduction to observance of mis-

wot, 143 f.; R. Johanan b. Zakkai on,

377; in Messianic period, 213; Rab-
binic teachings on importance of, 531

n. 20; and Russell on study of mathe-
matics, 377 f.; traditional sense, 480;
transfer of method to other fields,

46s f.

Torah-less Judaism, a paradox, 409.

Torot, 396; in theocratic stage, as God's
will, 211.

Tradition, in folk-sanctions, 197; in func-

tional interpretation, 389 f.; harmoni-
zation of, with philosophy, 38; Left

Neo-Orthodoxy on reconciliation of

science with, 164; and modern move-
ments, view of Joseph, 127 f.

Tradition, Jewish, concerning Jewish
people, 42 f.; and higher criticism, 44;
and intellectual leadership, 37; and
memory of Palestine, 188; and mod-
ernism, 36, 39 ; monopoly of middle

class, 31 f.; reaffirmation of, by Neo-
Orthodoxy, 184; revitalization in cre-

ative Judaism, 518; undermined by
economic conditions, 31.

Traditional Judaism, and democratic na-

tionalist state, 23; 25 f.; effect of eman-
cipation on, 24; equilibrium between

three groups of values about ideas of

Israel, God and Torah, 95; evaluation
of phUosophy by Hirsch, 135 ; faith in

new world-order, 42 f
.

; Hirsch, Mai-
monides, Philo on, 313 note; on Jew-
ish belief in resurrection, 366; and
Jews as a landless people, 264; Men-
delssohn on renunciation of, as condi-
tion for emancipation, 25 ; and Neo-
Orthodoxy, 153; and proletariat, 31 f.,

in; reaffirmation of, by orthodoxy,
313 note; Reformism, the first attempt
of adjustment, 91 ; separatist tenden-
cies, 25; spiritual opportunities of , com-
pared with those of modern estheticism,

41 ; supernatural origin of Torah as
basis of, 25. See also Conservative
Judaism.

Traditionalists, view on ancients' superior
knowledge of God, 405.

Traits, Jewish, Kohler on, loi f.

Trefa, 440 f.

Truth, and Jewish mission, loi, 103; ob-
jective, methods of, 378; rabbinic
Judaism on, 378; Reformist concept of,

184.

Uganda, and Jewish nationhood, 239 f.

Uniformity, in diaspora, 190; not neces-
sary for Jewish survival, 223; of na-
ture, principle accepted, 98; and sal-

vation, 518 f.

Union Hymnal, significance of inclusion
of Ha-Tikwah in, 66.

Union of American Hebrew Congrega-
tions, the, origin and purpose of, 55.

Union of Liberal Rabbis in Germany,
126.

Union of Orthodox Jewish Congregations
of America, origin and purpose, 55;
specific principle, 535 n.i.

Union Prayer-Book, Cohon on criticism

of, 112; expression of middle class,

112; Reformist rabbis critique of, 112;
statement on class struggle, 532 n. 10.

Uniqueness, Jewish test of, 185; of Jew-
ish religion, 385.

United States of America, Catholics as
factor, 77; Catholics desire for cultural

hyphenism in, 217 f.; as a Christian
country, 78 f. 539, xviii, n. 3 ; as a
Protestant country, 217.

United States of America, Jews in, anti-

Semitism in, 73 ff. ; compared with Cath-
olics, 217; compared with Jews in

medieval Spain, 83 ; conflict of loyalties

among, 77; and Conservative-Reform-
ism, 126; court of, 470 f.; cultural free-

dom and intermarriage of, 418 f. ; as an
example of third zone, 216 f.; the family
and americanization of, sof-i imprac-
ticability of minority rights for, 217;
and intermarriage, 50 ; and Jewish

I



INDEX 599

center, 51; Jewish Encyclopedia, as

achievement of, 63 f
.

; and Jewish na-

tionhood, 538, xvii, n. 9i Jewish philan-

thropy of, 48; lack of corporate status

of, 215; national organizations of con-

gregations, 55 ; necessary participation

in American life, 293 ; need for com-
munal autonomy of, 516; and pacif-

ism, 538, xviii, n. 3 ;
pessimist outlook

on life of, 48; population trends of,

48 f
. ;

presence of Catholic minority

and, 78 f.; present crisis of, 80 f.; reli-

gious activities of, 54 ff
.

; secularism of,

54 ; statistics of congregations, 54 f
.

;

superficiality of ideologies, 84; survival

of, 48; survival of Judaism among, 81;

symposium on Jewish social work, 540
n. 2 ; theatre of, 456 f.; uncertainty and
perplexity of, regarding Jewish prob-

lem, 530 n. I ; as urban group, 28, 49;
Y.M.H.A., 52 f. See also Ceremonies,

Jewish religious ; Community ; Educa-
tion; Press; Synagogue.

United States of the World, need for, 238.

United Synagogue of America, the, origin

and purpose of, 55.

Unity, Jewish, accomplished through so-

cial structure, 207 f
.

; ark as symbol of,

355 ; and broad conception of Juda-
ism, 222; causes for sense of, 5; com-
pared to Catholic, 208; contribution of

Samuel to, 355; and creative Judaism,

515 f.; and European relief, 61; form
desired, 243 ; and growth of Jewish re-

ligion, 328 f.; in Hebrew language,

483 ; influence of persecutions, 47 f
.

;

importance of excommunication, 208

;

in functional interpretation of Torah,

413; and Jewish survival, 189, 223; and
Judaism as a civilization, 222 f.; and
loyalty to YHWH, 355; national cul-

tural, 515; part of Hebrew language,

193 f.; pre-emancipation, 227; Reform-
ist mission concept of, 103 ; religion not
a basis of, 345 ; and religious activities,

54 ff.; and religious uniformity, 311;
and restoration of Palestine, 61 ; and
retention of Hebrew in prayer, 348

;

and social ambition, 10; weakening
of, 24; and Yiddish Press, 62. See also

Survival; World-unity, Jewish.
"Universal," applied to Jewish religion

after destruction of Second Common-
wealth, 369.

Universal values, Jewish, view of Dub-
now, 390.

Universalism, exclusive claims of different

religions to, 544, xxiii, n. 6 ; in future

religion, 331; Isaiah's ideas of, 268; of

Judaism, 81 ; Lazarus and Cohen on
Jewish history and, 391; prophetic Re-
formism on retention of Torah elements

of, 105 f.; Reformist belief in, 94; in

religion, 380; of religion, Joseph on,

532 n. 4; in Rash ha'Shanah, 449.
Universe, dichotomy of, 316; as central

place of Israel, 37c; Israelocentric con-
cept, 380 f.

Universities, as agency in Jewish educa-
tion, 490; endowed chairs in Jewish
studies, 494. See also Colleges.

Urbanization, Jewish, Cohen on, 527, v,

n. 4 ; result of Industrial Revolution,

28; in U. S. A., 49. See also Agricul-

ture; Economics; Productivization.
Utility, social, rabbinic teachings on, 40.

Utopia, as formulated by ethical philoso-

phers, 462.

Values, Jewish, competitiveness of, 181;
transmission as objective in educative
process, 497 f . See also Heritage,

Jewish.
Values, non-indigenous, Ahad Ha-Am on

assimilation and imitation, 185 ; in

Judaism as a. civilization, 185.

Values, spiritual, criterion of, 185; in

folk-sanctions, 197; intensity of em-
phasis on, 369; of Jewish experience,

185 ;
proper method of revaluation,

388 f
.

; transmission as aim of Jewish
education, 486 f.

Van Rees, M., on Arab claims to Pales-

tine, 274 f.

Vatican, agreement with Italy and the

Jews, 526. See also Papacy.
Vernaculars, Jewish. See Dialects.

Versailles, Treaty of, 217.

Vilna, Yiddish Scientific Institute, 68.

Vitality, spiritual Jewish, in evolution of

Jewish civilization, 213 f.

Voltaire, F., and modern concept of reli-

gion, 12.

War, and Jewish mission, 103 ; and
minority groups in U. S. A., 77; and
national autarchy, 238 f

.
; and national-

ism, 235; and Reformism, 116; Speng-
ler on, 235.

Wealth, distinction of, and fusion of Jew-
ish interests, 427.

Weiss, I. H., on oral law, 141.

W^essely, H., and secular education, 133.

West, the, and the Jew, Spengler on, 74.

Whitehead, A. N., on art, 41 ; cited, 449

;

on repetition, 348.
Wise, I. M., and Reformism, 92.

Wolfson, H. A., on self-hate, 4.

Woman, emancipation of, and family,

421; status in Jewish law, 45.
Workers. See Proletariat.

Workmen's Circle, the, activities, 69.

World-citizenship, and Jewish nation-
hood, 232.
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World Congress, Jewish, and anti-Semi-
tism, 175.

World, modern. See Modern world.
World-order, new, errors of modern Jew-

ish theologians, 213; faith in, of tradi-

tional Judaism, 212 f.

World outlook, and differences between
religions, 319; in pre-enlightenment,
identical with that of Jewish religion, 6.

World state, Christendom as, 249 f.; and
complexity of civiUzations, 246; need
for, 237 ff.; Palestine as part of, 243.

World to come, doctrine a later version

of "Day of the Lord," 373 f. ; and per-

spective of individual in other-worldly

stage, 313; functional interpretation,

402 f.; sole Jewish claim to, 379. See

o/jo Civilization, future; Hereafter, the;

Other-worldliness.

World unity, through community organi-

zation, 288 f.; Jewish, fear of accusa-

tion of, a result of emancipation, 287

;

and Jews as a religious nation, 306;
necessity and usefulness of, 287. See

also Unity, Jewish.
World War, and American Zionism, 65

;

Jews as worst sufferers, 471.

Worship, Jewish, contribution to music
and poetry, 457 f.; and esthetic appeal,

348 ; future contents of, 348 ;
Jerusalem

Temple as center, 364 ; a single inter-

est, 219. See also Prayers; Synagogue;
Worship, public.

Worship, public, attendance at, '56; and
auxiliary societies, 5";; Cathedral for

All Children, 551 n.8; in creative Juda-
ism, 521; demands for, 347; for Jew-
ish children, 507; and future civiliza-

tion, 346; future retention of Hebrew
in, 348; interferences with, 426; in the

Jewish school, 506 f.; late Friday night

services, 445; Left Neo-Orthodoxy on,

166 f.; Magnus on, 545 n. 16; and mod-
ern outlook on life, 346; necessity for

inclusion of all types in bet am, 429 f.;

need of new mode, 430; not doomed to

rigidity, 545 n. 16; overemphasis in

synagogue, 426; permanence of, 346;
place of art in, 457 ff.

;
principles of re-

instatement in folk-religion, 347 f.; as

purpose of human life, 40; retention

by Reformism, 106; substitutes for,

426; in terms of folk-religion, 345 f.

;

uniformity in, 346 f. See also Prayers,

Synagogue.
"Worth," psychological reference to same

reactions as "holiness," 318.

Yabetz, Z., traditional historian, 135.

Yahrzeit, observance of, 57.

Yeshihah, and training of American
rabbis, 57.

YHWH, anthropomorphic prophetic con-
ception, 393 ; as known in henotheistic

stage, 2iof.; and confusion of tongues,

190 f.; covenant with Israel, 355 f.;

Day of, as expression of group self-

consciousness, 262 ; as an element of

unity, 353 ; and functions of nature

deities, 354; as God of the Israelites,

353; identification as God of justice

and mercy, 355 f. ; in image worship,

354; importance of his self-revelation

to entire world, 357; Israel's loyalty to,

256; primitive conception of, in early

Israelitish religion, 353 f.; primitive

worship, 393 ;
prophetic belief in, as

mover of destinies of nations, 360 f
.

;

prophetic belief in vindication of right-

eousness, 359 ff.; prophetic conception

of, as God of Israel and God of the

world, 358 ;
primitive concepts of, 355

;

in psalmody, 546 n. 12; as rain giver,

354; representatives of, in henotheistic

stage, 210 f.; struggle against baalim,

353; traits of, 356; and urge to na-

tional unity, 355. See also God.
Yiddish, among ultra-Orthodox, 193; de-

votion to, 193; as medium of theatre,

456. See also Press, Yiddish.

Yiddish Culture Society, the, origin and
aims, 68.

Yiddish Scientific Institute, the, purpose,

68.

Yiddishism, 67; as interpretation of

Judaism, 86; and Judaism as a civil-

ization, 223; schools, 68.

Yohanan ben Zakkai, 547 n. 40.

Yom Kippur, evolution of, 448 ; home
observance, 451; observance among or-

thodox youth, 57; reinterpretation of,

449 f.; retention by Reformism, 106.

Yom Kippur Balls, 526 n. 4.

Young J udca, activities, 66 ; as illustra-

tion of children's club, 492 ; and Jew-
ish leadership, 492.

Y.M.C.A., prototype of Y.M.H.A., 53.

Y.M.H.A., origin, history and ideology

of, 52 f.

Young people's societies, Jewish, 55.

Youth, activity of, in federations, 492

;

appeal of Hirsch to, 534 n. 7; observ-

ances among orthodox, 57; organiza-

tions of. 66. See also Bar miswah;
Education; Initiation.

Zangwill, I., 63; on future in terms of

past, cited, 350; on value of language,

191.

Zhitlowsky, H., on Yiddish press as con-

serving factor, 62.

Zimmern, A. E., definitions of national-

ality and nation, 264.

Zionism, accomplishments of, 174; and
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1

the Jewish middle class, 52711.5; lack

of debt to religious groups, 174; misun-
derstanding by Reformism and Con-
servative-Reformism, 129 f.; Neo-Or-
thodox, Reformist, and Conservative

Reformist antagonism, 174, 528 n. 34;
and Noah, 21; opposition of Agudat
Yisrael, 174, 326; opposition of Joseph,

129 f.; place in Religious-Culturist pro-

gram, 328 f. ; rise and growth in U. S. A.

65 ff.; as a single interest, 219; spir-

itual, definition of, 328 f.; sympathetic

attitude of American Conservatives,

174; sympathy of Orthodox Mizrahi,

174; vagueness of propaganda in

U. S. A., 84. See also Hebrew language,
Palestine, restoration of; Renascence
Jewish.

Zionist organization, as the Jewish
Agency, 277.

Zionist Organization of America, in edu-
cational endeavor, 492 ; establishment
and growth, 65 f.

Zollschan, I., on intermarriage, 417.
Zones, in variations of development in

Judaism as a civilization, 516.
Zones, division into, of Jewish life. See

Organization of Jewish life, desired.

Zunz, L., Ahad Ha-Am on, cited, 466!.;
on Jewish names, 549 n. 18.
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